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FOREWORD 


Dr Godabarisha Mishra, at present Lecturer in the 
Radhakrishnan Institute for Advanced Study in Philo- 
sophy, University of Madras, worked as a Research Fellow 
in the Department of Sanskrit, University of Madras, from 
1982 to 1986, and wrote his Doctoral Thesis entitled 
A Gritical Edition of the Anubhatiprakasa of Vidyaranya 
with an Introduction, English Translation, Notes and 
Indexes under my guidance, The thesis earned for him the 
Ph. D. Degree of the University of Madras in 1986. It is 
now published by the University under its scheme for pub- 
lishing Research Theses. 


In the history of Advaita Literature, Vidyaranya 
stands out as a prominent figure. His work Paficadast, 
which may be called Adeaita in Fifteen Chapters, is a 
distinct contribution to the literature on Advaita Vedanta. 
Dr T.M.P. Mahadevan, Former Director of the Centre 
wrote The Philosophy of Advaita with special reference to this 
work and also another work The Palicadast: An Interpre~ 
tative Exposition. These two are acclaimed as reference books 
by distinguished philosophers and students of Indian 
Philosophy. 


The present work Anubhatiprakasa of Sri Vidyarapya, 
is a metrical exposition of the philosophy of the Upanigads 
in Twenty Chapters; and twelve Upanisads have been taken 
up for detailed analysis. 


‘This work by Dr Mishra is a definitive edition of the 
above text on the basis of twenty-five manuscripts, two 
printed texts and three commentaries out of which one is 
‘yet unpublished. He has provided with a translation in 
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felicitous English, adding notes at appropriate places. ‘The 
translation is true to the original. In the Introduction, 
Dr Mishra discusses the special features of the Anubhati- 
‘prakdéa and the importance it holds in the philosophy of 
Advaita, besides the date, Mentity and other works ofthe 
author. 


I wish to congratulate Dr Mishra on the excellence 
with which he has carried out this work. This is his maiden 
work and, knowing as I do his devotion to and capacity 
for this kind of work, I am quite sure that we can expect 
from him further works of critical and comparative study 
on Advaita and other schools of Vedanta. 


of this work which is subtitled The 
Phtoopis of Tpenreds An Interpretative Exposition would 
bring much credit to the Radhakrishnan Institute for 
Advanced Study in Philosophy which is devoted to the 
study and research in Advaita and allied systems of Indian 


thought. 
Thave great pleasure in recommending this work to 


all serious students of Indian Philosophy. 
Madras N. VEEZHINATHAN 
1812-192 Professor & Head 
fie Department of Sanskrit 


University of Madrai 


PREFACE 


There can be no doubt that in the philosophical litera- 
ture of the entire world, the Upanigads are the greatest, 
unsurpassed, and unsurpassable repositories of the most 
profound and liberating knowledge of non-duality. No- 
where else is this liberating knowledge expounded upon 
with such scintillating insights and uncompromising strength 
of conviction. Each generation of thinkers and seckers of 
liberating knowledge and wisdom has to interpret afresh the 
Upanisads in order to understand and assimilate the con- 
tent of such knowledge. And saint-scholar Vidyaranya’s 
Anubhittiprakasa stands out as the beacon light guiding every 
genuine inquirer into the knowledge of non-duality, Brah- 
man-Atman, in the understanding of the Upanisads. 


The work “The Critical Edition of the Anubhutiprakasa 
of Vidyaranya with Introduction, English Translation 
Notes and Indexes" represents the research work completed 
under the guidance of Dr N. Veezhinathan, Professor and 
Head of the Department of Sanskrit, University of Madras 
for my Ph.D. degree. 

The Anubhitiprakasa is a metrical exposition of the 
Philosophy of Advaita enshrined in the twelve principal 
Upanigads and it consists of twenty adkydyas. The present 
Gritical Edition of the text is based upon twenty-five manus~ 
cripts, three commentaries and two printed editions of the 
text. "A description of these is given in the Introduction 
under the Section “Critical Apparatus. 


The present thesis consists of two parts. Part I contains 
an Introduction dealing with the basic philosophical tenets 
of Advaita school from the U panigadic standpoint. Part IT 
contains the Critical Edition of the text with English trans- 
lation, Notes and Indexes. 
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To Dr N. Veezhinathan, my supervisor, I am greatly 
indebted for his kind help and guidance in the preparation 
of this work and also for his valuable Foreword commend- 
ing this work to the world of scholars. He taught me the 
basic texts in Advaita Vedanta, and it is to him I owe my 
knowledge of Advaita, I take this opportunity to express 
my deep sense of gratitude to him. 

‘To Dr T. S. Devadoss, Director, Radhakrishnan Insti- 
tute for Advanced Study in Philosophy, I wish to express 
my grateful thanks for the kind interest he has evinced 
in the publication of this work. 


To the authorities of the University of Madras, particu- 
larly to Dr. V. Jayadevan, Director, Publication Division, I 
amextremely thankful for sponsoring the publication of this 
work, To Swami Suddhananda Saraswati, Samvit Sagar, 
‘Madras, Iam, as always, immensely grateful for his sus- 
tained support and encouragement in all my academic 
pursuits. I will be failing in my duty if I do not record 
my feeling of indebtedness to Dr V.K.S.N. Raghavan 
for the many varieties of editorial help he has rendered 
with a sense of fraternity in the publication of this work. 
To Mr. Babu Rajendran, I am very much thankful for 
his friendly and timely help in preparing the type-script of 
this work. 

My thanks are due in no small measure to the authori- 
ties of the various libraries for their kind cooperation in 


furnishing me with the required manuscripts for the Critical 
Edition of this text, 


To my father, Pandit Sanatan Mishra, I am more than 
just grateful as it is because of his interest in traditional 
Tearning and loving support for my studies, I could continue 
my research work at Madras. 

In fine, let me thank profusely M/s. Avvai Achukkoodam 
for the abdundant care they have taken in the completion 
of the printing of this book. 


14—12—1992 GODABARISHA MISHRA 
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PART I 


INTRODUCTION 


INTRODUCTION 


SECTION 1 


VIDYARANYA — HIS DATE, IDENTITY AND WORKS 


The most striking feature of the History of South India 
during the [4th century A.D. is the rise of the Vijayanagara 
empire which flourished for over two centuries. Five brothers — 
sons of a chieftain named Saiigama were mainly responsible for 
building up theempire. They were Haribara, Kampa, Bukka, 
‘Marappa and Mudappa. 


In the inscriptions relating to the emergence of the Vijaya- 
nagara empire, one name stands out inscribed in words of abun- 
dant praise and that is the name of Vidyfranya. According to 
tradition, Vidyiranya before taking up asceticism, was known 
lidhava.” An inscription in the temple of Sri Varadaraja at 
Kafct mentions that Madhava was the son of Mayana and 
Srimati of the Bhiradetjagotra. Sayaa and Bhogantha were his 
younger brothers. And one Scikanthanatha was their preceptor.t 
‘The introductory verses of the work Parifaramadhaoiya — a com- 
mentary by Madhava on ParaSara’s Dharma-sanihitd corroborate 
the above particulars The three brothers were counsellors 
to the kings of the Vijayanagara empire at one time or other. 


‘Apart from these two brothers—Sayana and Bhoganitha— 
‘Madhava bad a sister by name Siigale whose son was Lakgmi- 
dhara?— the author of the Adoaitamataranda who after taking up 
asceticism was known as ‘*Kyypendrasarasvati,”" 


According to tradition, Madhava in his later years became a 
sannyasin and was named Vidyiranya, P.V. Kane, in his History 
of Dharmatastra, confirms the Madhava-Vidytranya identity by 
stating that the Dharmasistra work — Viramitrodaya ascribes the 
commentary on the Pariéaradharmasambita composed by Madhava 
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to Vidyliranya.* Rao Bahadur R. Narasimbachar, too, has 
established the identity of Madhava and Vidyéranya in a convin~ 
‘cing manner. 


‘Vidyiragya was closely associated with Vidyatirtha and 
Bbiratitirtha. The text in an inscription on the Srigeri Plates of 
Harihara IT (1937-1404 A.D.) — theson of Bukka — culogises 
the sages Vidyatirtha, Bharatitirtha and Vidyaranya thus: 


vidpitirthat janimati fubke Bhiratitirthapadme 
nityaryaktadsayocidamrtinandascurabhyabhaji 
vidyiranyadyumanimahimopriptalakgmivilase 
‘bhayo bhayo vikarati sukhé bukkabhapilakarisoh.? 


P.V. Kane refers toa verse at the beginning of thework Kalanir- 
‘yaya by Madhava which states that Vidyatirtha, Bharatitirtha and 
Srikantha were the teachers of the former.* The inscription at the 
Varadardja temple at K&icipuram already referred to mentions 
Srikanthandtha as the family preceptor of Madhava, A study of 
the Anubkatiprakaga shows that Vidyaronya treats VidyAtirtha 
hhis chief guru. The following verse would testify to what we 
have said now. 


antabprasistah Sasteti yo'ntaryimt Sruttritob 
0° smiln mukhyagurub pita vidyitirthamahesoaroh.® 


‘Tradition has it that Sayana, the younger brother of Midhava, 
hhad taken up asceticism earlier than Madhava and was named 
Bharatirietha.? 


‘Madhava, who later became known as Vidyaranya, was often 
confounded with one Madhavamantrin who too was a minister 
under the Vijayanagara emperors, But this Madhava was the son 
of Caunda of Agirasagotra and was a disciple of. Kasivilisa 
Kriyiakti, a Saivite teacher. 


oe Tae Kriyigakti is mentioned along wit the name of 
lyarapya in am inscripti wed in 
ae me the Hosapalli copper 
tryambakapadsravindacatcarikeya mahinubhavinanh kriySlahti-vidyi- 
upadelajanitatettooprakitakena... saigamasinu~ 
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The introductory verse of the commentary on the Siasayihita 
states that the commentary is being composed by Midhavaman- 
trin, disciple of Kasivilisa Kriyasakti. 


érimatkadseilasakhya-kriyQlakttbaseoina 
Arimattryambakapidab jaseodnipn stat 
vedatastrapratisthated Srimanmidhacamantrina 
tatparyadipika sitasambitayth viracyate. 


From this it is clear that the author of the commentary on 
the Sutasamhitd is the Madhavamantrin, a disciple of Kasivilisa 
Kriyagakti and who belongs to Aigirasagetra. He must be diffe= 
rent from Madhava-Vidyiranya of the Bidradedjagotra. 


Our author Vidyaranya had contributed much to every 
branch of Sanskrit Literature. Some of his works are: 


Parvamimashss 2 Jaimintyanydyamala 
Smyti + Poriaramadhatya 
Astronomy and + Kialanirnaya 
‘Astrology Madhactyajyotiga 
Laghujatakagika 
Saryasiddhantatika 
Mantrasistra + Srividparthadipika 
Music + Songitesara 
Advaitavedanta 2 Anubhatipraksta 
Aparoksanubhati-tika 
Brhedéranyota-virtikasiva 
Ficanmuktiviveka 
Paiicada 
Vioaranapremeyasanigraha 
Commentaries called Dipiki on: Aitareya, 


Chindogya, Keivalya, Nrsinthottaratapins 

and Taittiriya Upanisads. 
‘The Miaghaviyadhdtuertti — a work on grammar is ascribed to 
‘MidhavasVidytragya. Dr. K. Krishnamurti is of the view that 
this work was written by Sayapa and named after Madhava due 
to the former's reverence towards his elder brother. He substane 
tiates! his stand by making a reference to the following verse in 
the above ( 
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tena rdyanaputrena siyenena manisind 
Abyays midhaotyeyan dhiturttrciracyate 


In the same way Dr. Krishnamurti ascribes the authorship of 
‘Sarvadartanasangraha to Madhava, the son of Sdyava.* “Anantalal 
‘Thakur, however, is of the view that the author of this wor 
‘one Ginnabhatta.* 


‘The Senkara-digeijaya is another work ascribed to Midha 
Referring to this, Professor 8. S. Suryanarayana Sastri observe 


Unfortunately this work is unreliable even in respect of its 
professed authorship. ‘The work jumbles together a number 
of writers of various periods without any consideration for 
genuine chronology... 


‘We may conclude this account by saying that the literary activity 
of our author flourished daring the second and third quarters of 
the 14th century A.D. 


We shall now give a brief description of the text — Anubhati-~ 
prakasa and its commentaries. 


The Anubhatiprakita and its Commentaries 


The text Anubhatiprakiéa is a metrical exposition of the 
Philosophy of the Upanisads in twenty chapters. The Upanisads 
‘which are taken up for exposition are as follows: 


1. Aitareyopenizod 7. Maitrtyaptyopanitad 
2. Taittrtyopanizad 8. Kathopanisad 

3. Chandogyopanigad 9, Scetétoatarepanisad 

4. Mundakoponizad 10. Brhedaranyakopanisad 

5. Pratnopanigad 11, Kenopanigad 

6. Kaupitahyuponisad 12, Npsivihottaratapinyypanisad 


The details regarding these Uponisads and the chapters in the 
respective Upanigads that are taken up for discussion have been 
given as prologue to each chapter of the Anubhatiprakiéa in the 
Second Part of this work. 
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Our author bas not taken up for discussion the Méndak= 
Jopanisad and the Tédodsyopanisad, as the teachings of these two 
texts find full expression in the Nrsivihottaratapinyupanizad and the 
Brhadiranyakopanitad, respectively. On the whole, our author has 
dealt with twelve Upanizads in twenty chapters. This work, exten 
tive in length and profound in content, has been commented 
‘upon by two authors, Sivarimidrama and Kasioitha Sarma, 


‘The commentary by Sivarkmidrama is entitled “Adark 
It is not yet published and is available in a single manuscript 
at the Institute of Advanced Study of World Religions, USA 
‘This is incomplete and extends upto the eighth chapter of the 
Anubhatiprakisa, 


Another commentary by Kisingtha Sarma is known a 
Mitaprakaéavionti. This commentary is complete and was publi- 
shed along with the text at Varanasi in 1923-1924, 


These two commentaries are written in a clear and simple 
style and identify the Upanisadic passages which the verses of 
the Anubhittiprakaéa seek to explain. These have been extremely 
helpful in the understanding of the text of the Anubhatiprakit 
(Of these two, the one by Kasinatha Sarma seems to be later. 
Wedo not have any other information about the authors of 
these two comment: 


ies. 


‘There is a recent Sanskrit commentary on the Anubhitiprakita 
led Srutisaryojint by Sei R. Muthuksyna Sastri of Sri Kater 
Kimakoti Matha, It has been published by the Advaita Sabba, 
‘Tiruchirapalli in the year 1984, The author has identified the 
Upanisadic texts that are discussed in the verses of the Anubhiti- 
prakifa, He has also explained the meanings of important 
‘words of the verses and mense help in trans 
lating the text into Englis 


In the following pages we shall deal with the concepts of 
Advaita as expounded by VidySranya in the present treatise, 
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INTRODUCTION vil 
SECTION II 
THE NATURE OF REALITY 


According to the Upanigads, there are two categories—drk and 
driya or spirit and matter. The former is threefold as Brahman, 
God and the individual soul, while the latter is twofold as miyit 
or avidyd and its effect—the phenomenal world. The Advaita 
‘Vedinta considers that God, soul and the world are not distinct 
realities, but are only seeming diversifications of the transcenden- 
tal reality—Brahman through mya or avidya. 


‘The transcendental reality is sometimes referred to in the 
Upanisads as “the all-pervading principle” and is designated 
“Brahman”; and at other times it is referred to as “the inner 
self of the individual soul” and is designated as “Atman”* The 
major texts of the Upanisads like “ahavt brakmasmi™ convey the 
non-distinction between the two 


Brahman and Atman are referred to in the Upanisads in the 
following way: 


‘The Taittitya text: “That from which these beings arise, 
That from which they derive their existence and manifestation, 
and That into which they lapse back at the time of dissolution— 
seck to know That, That is Brahman"* and the Chindogya text: 
“It possesses desires which come true and parposes which come 
true," convey Brahman as associated with attributes such as the 
characteristics of being the cause of the wotld, etc. But another 
verse in the Taittiriya text: “Brahman is real, consciousness, and 
infinite”? and the Brhadirenyaka text: “Brahman is consciousnes 
and bliss" convey Brahman as pure, consciousness and bliss, 


In the same way, the Brhadiranyaka texts: “The self moves 
to both the states of waking and dream like a large fish which 
swims alternatively to both banks of a river" and “This self 
hastens to the state of deep sleep like a falcon which roaming in 
the sky becomes tired and makes for speak of the self 
as the experient of the three states of waking, dream and deep 
sleep. The Upanigadic text: “The self is (transparent) like 
water; it is self-luminous consciousness, one and free from any 
duality” conveys the self (Atman) to be self-luminous conscious- 
ness and non-dual. 
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There are certain texts which convey Brahman by negating 
Il phenomenal clements. For example, “It is neither gross, nor 
subile...it is without eyes or ears..." etc.,!* speak of Brabm: 
free from all phenomenal elements; further, “Not this, Not thi 
negates earth, water, fire, air, and space in Brahman, Another 
text of the Byhadirayyaka “This Atman is not this, not this, 
negates everything in Atman, 


‘The author of the Brahma-sttras in the aphorisms, na sthinato’~ 
i pararya ubhayalitigom sarvatrahit* and tadgunasaratedttu tadoyapadeta 
‘prajiacat,® states that pure consciousness constitutes the essential 
nature of Brahman and Atman, and the characteristics of being 


the source of the world and the experient of the objects of the 
world are only adventitiously presented in it through miyi or 
asidya. Following this, our author states that Brahman which is 
described in the Upanisads as real, consciousness and infinite 
acquires the characteristic of being the cause of the world, 


t 
it attains tothe status of God owing to its association with 
my’ In the same way, pure consciousness, when associated 
with the body-mind complex attains to the status of the indi- 
vidual soul endowed with the characteristic of being the experient 


of the world of objects.%¥ Thus the Upanisadic texts which 
speak of Brahman as “the cause of the world” do refer to God 
‘who is a complex of Brahman and avidyd, In the same way, the 


Upanisads which speak of Brahman-Atman as the experient of the 
world of objects do refer to the individual soul which is a com- 
plex of Brahman and mind which is the predominant factor in the 
body-mind complex. The Upanisadic texts which speak of Brah- 
‘man and Atman as pure consciousness refer to the essential nature 
‘of God and the individual soul. And the negative texts affirm 
the attributeless nature of the pure consciousness, 


It may be added here that God and soul are respectively the 

meanings of the terms tat and tam in the text “tat foam 
asi™* or brakma and cham in the text “ahan bahmasmi.” The: secondary 
‘meaning of the term fat or brakma is pure consciousness and it is 
designated by the term “Brahman” and that of the terms foam oF 
ham too is pure consciousness which is designated by the term 
“Keman.” The text as a whole conveys the identity of the 
end meanings of the two terms which is the partless 
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‘The pure consciousness which is referred to ax “‘Atman or 
Brahman”? is declared in the section entitled Jyotirbraimena in the 
Brkaddranyakopanisad as self-luminous in nature.* It is self- 
luminous in the sense that it does not depend upon any other 
factor for its manifestation. This view seems to be opposed to 
the teaching of another text of the Brhadiranyaka “I ask about 
that Purusa who could be known only from the Upanigads"”® which 
states that the Upanigads constitute the framiga in respect of 
Brabman-Atman, 


Our author resolves the above contradiction, apparent as it 
is, by stating that Brahman-Atman is self-luminous and the 
Upanisads are pramayas in respect of it by merely removing 
maya that conceals its true nature. They do not manifest it. The 
self-luminous character of the latter would be lost only when 
the Upanisads manifest it. We shall explain this in detail, in the 
sequel. 


In order to understand the role of the Upanisads in respect of 
Brahman, it is essential to know the theory of perception accord- 
ing to Advaita, Advaita holds that when a sense-organ, for 
example sense of sight, comes into contact with an object, say a 
pot, then mind too comes out through the sense of sight, reaches 
the place of the pot and undergoes modification in the form of 
pot. This modification is known as otti or mental state. Accord- 
ing to the fundamental position of Advaita, every object is super= 
imposed upon the pure consciousness conditioned by it (object). 
‘The latter is concealed by ¢aldvidy# or modal ignorance which is 
only a derivative of primal nescience, namely, miyd. This point 
in discussed in the section on the Dectorine of Miyi in the sequel. 


The ortti in the form of the object (pot) is inspired by the 
reflection of pure consciousness in it. It is known as “the cogni- 
tion of pot.” Thus, according to Advaita, cognition of an object 
fs neither the pure consciousness nor the mental state but a com= 
plex of the two. The element of consciousness present in the 
mental state is known as “‘phala.”” ‘The mental state inspired by 
the reflection of consciousness in it removes the filavidya present 
in the consciousness conditioned by the object first. When the 
talavidya is removed, the object comes into direct contact with 
the element of consciousness which is now free from talavidya, 
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and which is termed “phala””. Aad it manifests the pot. The pot 
is refereed to as vigaya on the ground that it is indirect contact 
‘with the consciousness which is conditioned by it and which has 
become free from taldvidya. Thus the pot first comes within the 
range of oriti and then it comes into contact with phala. In other 
words pot is both orttisyipya and phalasyapya. It must be noted 
here, that pot is termed visaya or an object as it is phalanylpya™ 


‘The Upanisads give rise to a mental state in the form of 
Brahman-Atman in the case of an aspirant whose mind is free 
from all false notions. And Brahman: Atman is reflected therein, 
‘The complex of the mental state and the pure consciousness is 
known as “the knowledge of Brahman.” “The mental state 
inspired by the reflection of pure consciousness, that is, Brahman- 
Atman removes the primal nescience that is present in the latter 
which thus comes within the range of oyiti. The consciousness 
element in the ortti which is known as “‘phala” is not at all 
required to reveal Brahman-Atman, as the latter would manifest 
of its own accord when azidyd is removed. Thus Brahman docs 
mot come within the range of phala. Since Brahman is not 
revealed by phala, the consciousness element in the mental state 
arising from the Upanisads, it is not an object. 


It follows from the above that every object is manifested 
following the manifestation of the consciousness conditioned by 
it through the removal of the (alasidy&. Our author states that 
it ia with this in view the Upanizadic text states: “Following the 
manifestation of the Consciousness, there is the manifestation of 
every object." 


‘Thus when it is said in the Upanisads that Brahman is self- 
Tuminous what is meant is that itis not characterised by the 
Phala, And when it is said that the Upanisads are the pramina in 
respect of Brahman what is meantis that the mental 
from the Upanisads is necessary in order to remove avidyd conceal 
‘ing bp Maen rey the latter to manifest of its own 
accord. attain to the status of a pramdpa in respect 
of Brahman, not by manifesting it but only fa removing mdse 
Present in Brahman. Since Brahman is not manifested by the. 
Upanitads, its self-luminous character is not lost, 
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It follows from the above that an object may be characteri- 
sed as known ff it comes within the range of phala. And an object 
may be characterised as unknown, if there is no mental state in 
regard to it, Brahman does not come within the range of phala 
and hence it could not be characterised as known, It, however, 
comes within the range of ortti and so it cannot be characterised 

s unknown, Thus it is different from being known and unknown. 
It is in thissense that the text of the Kenepanisad, “anyadeoa tadzi= 
ditat aviditadadhi,?"™ must be understood. 


Brahman thus is self-luminous as it comprehends everything, 
isnot comprehended by any factor but manifests of its own 
accord. ‘The Upanisads constitute the pramina in respect of it 
by merely removing avidya present in it by giving rise to a mental 
state in respect of it, 


We shall now discuss as to how the Upanisads convey or give 
ise to a mental state in the form of Brahman. Our author states 
that the words of the Upanisads cannot convey Brahman through 
primary signification. This is so because Brahman is devoid of 
relation, a universal, an attribute or an activity. In ordinary 
experience, we find that words, like a king’s servant, convey the 
sense of a servant in whom there exists the relation of being a 
servant to a king. The word ‘cow conveys the sense of the 
animal cow, through the universal ‘cowncss’ present in the 
animal, The expression ‘blue lotus’ conveys the sense of a lotus 
through the medium of the quality of the blue colour present in 
the lotus, The word ‘cook’ conveys the sense of a person in whom 
there is the activity of cooking. Thus the primary signification 
is. power that is present ina word through which the latter 
conveys a sense which has arelation, a universal, a quality or an 
activity. Brahman-Atman being of the nature of pure consciou: 
ness does not have any of the above media. Hence it cannot be 
conveyed through primary signification, Our author sums up 
‘the whole position thus: 


In ordinary experience, relation, or quality, or activity or 
tuniversal serves as the basis through which a word could 
give rise to its sense, None of the above media is present 
in Braman, Hence Brahman cannot be primarily signi- 
fied.# 
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therefore, be held that the words of the Upanitads 
convey Brabman-Atman through secondary signification, which 
is the power that is present in a word through which the latter 
conveys a sense different from but related to its primary meaning. 
It is of three kinds: (i) jakalloksond (li) ajahallakgand, and 
(ii) jahad-ajahaliaksana, 


‘Of these, jakallakyand is the power of a word through which 
a word completely abandons its primary sense and conveys ano- 
ther sense different from but related to the latter. In the expres- 
sion gangdyih ghogab, the word gag leaves out its primary 
sense, namely, the current of the river and conveys the sense of 
banks that is related to the primary sense. The power through 
which the word gaigd does so is known as jahallakgond. 


In the expression, “The red (horse) runs” the word ‘red’ 
retains its primary meaning of redness and conveys the sense of 
horse which is different from but related to the latter. The 
Power through which the word “red” conveys this sense is known 
‘as ajahallaksan, 

In the sentence, “This is that Devadatta,"" the primary 
meanings of the words “this” and “that” are Devadatta related 
to the present time and a particular place and Devadatta related 
tothe past time and a different place. Any identity between the 
‘two is impossible. Hence the words “this” and “that” abandon 
‘@ partof their primary senses, namely, the spatial and temporal 
relation and coavey another part, namely, the person-in-bimself. 
This power through which the words “this” and “that” abandon 
‘@ part of their primary meanings and convey another part is 


known as jahadajahallakzond. 


Now the question arises as to what kind of secondary signifi 
cation can be adopted in the case of the words fat and foam in 
the text “fat toam asi.” We have already said that the primary 
meanings of the words fat and foam are God and the individual 
soul, respectively; and pure consciousness is their secondary 
meaning. 


‘The adoption of a specific kind of secondary signification 
{aS the nature of God and the individual soul, The 

discussed in detail in the Section on God, Soi hi 
‘Witneas-self in the present work. a 
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Our author in the present treatise advocates what is known 
“pratibimba-vida”, according to which God and soul are the 
reflected images of the pure consciousness in avid and mind, 
respectively. God and soul are complex entities. Each one ine 
volves the clement of consciousness and the elements of avidyi 
and its characteristics o mind and its characteristics. The clement 
of consciousness in the reflected image is none other than the 
original upon which the relation of avidyd and its chracteristics or 
the relation of mind and its characteristics are illusorily presented, 
‘The words fat and foam through jakadajahallaksand leave out a part of 
their primary senses, namely, the relation of avidyd and its chara 
cteristics and the relation of mind and its characteristics, respec- 
tively, and convey another part of their primary senses, namely, 
the clement of consciousness, The sentence as a whole conveys 
the identity of the pure consciousness. 


‘There is another view which holds that God and soulare 
delimited entities. This view is known as “‘aveccheda-viida””, accor 
ding to which avidyd and mind are delimiting factors, and the 
consciousness is the delimited entity. God and soul are complex 
factors. The words “tat” and “‘team", through jahadajahallakgand 
‘abandon a part of their primary meanings, namely, the limiting 
‘adjuncts and their characteristics and convey another part, the 
clement of consciousness. And the text as a whole conveys the 
identity of the pure consciousness. 


‘There is yet another view known as “ahdsa-oida”". It is the 
same as the pratibimba-edda but differs from it in the interpreta 
tion of the nature of the reflected image. God and soul are 
reflected images of the pure consciousness in vidya and mind, 
‘The reflected images are totally different from the original and 
are indeterminable. No part of them is true, They are super- 
imposed upon the pure consciousness which serves as the original, 
‘The words “tat” and “team”, through jahallakzand, totally abandon 
the primary meanings of God and the individual soul—the refle- 
cted images which are indeterminable entities and convey the 
pure consciousness which serve as their substratum, 
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‘The ahise-ofda is interpreted in a slightly different manner. 
God and the soul are indeterminable entities by being reflected 
images. And they arc falsely identified with the original con- 
sciousness and hence they are viewed as the source of the universe 
and as the experient of the world, respectively. God and soul 
are thus complex entities and according to this interpretation of 
the abhisa-oda, the words “ta!” and “team”, through jahadajalhal 
oksaxa, leave out the indeterminable element and convey the 
consciousness clement, $ri Madhusidana Sarasvati advocates 
this view in his Siddhantabindu.!” 


In his Paficadast, our author advocates a particular view 
according to which the consciousness conditioned by the subtle 
‘and the gross body is known as “Aa/astha””, and the consciousness 
that transcends the subtle and the gross body is Brahman. God 
is the consciousness reflected in maya which is present in Brahman 
‘and the soul is the reality that is reflected in mind which is the 
predominant factor in the subtle body that is present in the 
‘katastha. 


‘The reflected images are admitted to be indeterminable by 
Vidyaranya in the text Pafcadasi, Hence God and soul being 
reflected images are indeterminable, And the text tat team asi 
must be interpreted like the statement “[what was mistaken for] 
4 post, isa man,” The words constituting this sentence stand in 
appositional relation to each other. This appositional relation 
need not necessarily be in the view of identity. It could be in 
the view of sublation too, The import of this statement, there- 
fore, is: “What appeared to be a post is only a man and there 
‘was really no post.” Thus the notion of the post is destroyed 
when the man is known tobe aman, In the same way, the text 
“Tam Brahman” means that what appears to be an individual 
soul is only kafastha and there is really no entity as individual 
soul. In other words, the import of the text “I am Brahman” 
is the absence of the individual soul in kafarthe which is identical 
with Brahman, This sense is technically known as “badka” and 
the appositional relation that exists between " I"" and “Brahman” 
4s in the view of bidha.2* 
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Our author does not discuss the mode of interpretation of 
the major texts of the Upanitadsin the present treatise. We have 
dealt with this here in order to complete our account on the 
nature of reality. To sum up, Brahman is non-dual. Tt appears 
as God, soul and the world through miya or avidyd. In relation 
toavidyt and its product, the world, it is viewed ax sty, too. 
The nature of God, soul and the sikst we shall discuss in the 
following section. 
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SECTION IIT 


ISVARA, JIVA AND SAKST 
(GOD, SOUL AND THE WITNESS-SELF) 
‘The nature of the individual soul is explained on the 


analogy of the reflection of the moon and that of the pot-condi- 
tioned ether in the following two texts of the Brakmabindipanigad: 


“The one self appears to be many in different bodies like the 
fone moon which appears to be many in water (filed up in 
several vessels)”; and, 


“As when a pot is moved the pot alone is moved and not 
the ether enclosed in the pot, s0 too, is the analogy of the 
individual soul with the ether.”* 


‘The pastage in the Brhadiranyokoponisad and the Kathopanisad, 
namely, “In each and every limiting adjunct, Brahman undergoes 
reflection” explains the nature of the individual soul as a reflec~ 
tion of Brabman in the limiting adjuncts. 


‘The author of the Brahma-satras, in the aphorisms abhasa eva 
‘ea and ata ea ca upamt siryakidioat> speaks of the nature of the 
individual soul as a reflected image. 


‘The first aphorism means that the individual soul is only 
(cea) a reflection of Branman (abidsa) and not Brahman itself, 


The second aphorism means: the sun is a limited entity and 
is composed of parts, Hence it could undergo reflection in water 
filled in several vessels. But Brahman is infinite and is partless. 
‘How could it undergo reflection? 


Tt is answered that in the case of the reflection of the sun, 
three factors are noticed, namely, presence in the limiting 
adjuncts, appearance in a different manner (that is, as associated 
with the characteristics of the limiting adjuncts), and appearance 
as many. These three factors are noticed in the case of Brahman 
too when it is associated with the limiting adjuncts, namely, 
several psycho-pbysical organisms. Taking into consideration 
these factors, the appearance of Brahman as the individual soul 
is compared to the reflection of the sun, etc, 
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The above interpretation of the aphorism is adopted by our 
author when he explains the meaning of the Brhaddranyaka text, 
“The self has entered into the body up to the tip of the nails,’* 
in the present treatise.* 


In the aphorism, avido nintoyapadeldt, etc.,* the author of the 
sitras explains the nature of the individual soul as a delimited 
entity. This aphorism means: the individual soul is a part as it 
were of Brahman. It is because the Upanisadic text, “He who 
controls the soul from within,” speaks of the difference between 
the individual soul and Brahman by emphasizing the relation of 
“the one who is controlled and the one who controls’ between the 
two. Brahman is partless and so there cannot be any real part of 
it, Hence it must be viewed as a part, as it were, of Brahman just 
‘as a spark is a part, as it were, of fire. In this aphorism the indi- 
vidual soul is explained as a delimited entity. 


Thus the Upanisadic texts and the Brakma-sitras, in explain- 
ing the nature of the individual soul, use the analogy of reflection 
(fratibimba) as well as delimitation (avaccheda). Sri Saftkara, too 
in his works uses the analogy of reflection and pot-conditioned 
ether to explain the nature of the individual soul.* 


Advaitic writers of the post-Sailkara period adopted one of 
the above two theories and ranked themselves as pratibimbavidins 
‘or avaccheda-odins. 


According to the pratibimba-vida, the reflected images of 
Brahman in evidyt that is identical with mayé and mind are God 
and the individual soul, respectively, Sure4vara” and Sarvajaat- 
man" hold this view, It must be noted here that this view is 
also adopted by our author and he cites the text, “The indie 
vidual soul has the effect (that is, mind) as its adjunct, while God 
has the cause (that is, aoidya) as His adjunct,’" as the authority. 
‘This text is from the Sukarahasyopanisad.1 


‘The above view is not favoured by Prakisitman on the 

following ground: the nature of the reflecting medium is such 

that it will present its characteristics upon the reflected image. 

vidya, the reflecting medium, as we shall sce in the next chapter, 

has a two-fold power of concealing the true nature of Brahman 

cand revealing it as something else. Hence, avidyd will exert its 
ry 
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former power of concealing the true nature of Brahman as differ 
rent from God, the reflected image. As such, God would cease to 
be omniscient. It is because of this difficulty, Prakagitman doce 
not favour this view that God is a reflected image in avidya. In 
contrast, he holds the view that the reflected image of Brahman 
in the complex of avidyl and mind is the individual soul. As 
related to the limiting adjunct and the reflecting medium, 
Brahman acquires a new characteristic of being an original 
(bimbatea). Tt is Brahman which is endowed with the characteri~ 
atic of being an original that is God. Thus, according to Prakis- 
‘Atman, the individual soul alone is a reflected image, while God 
is pure consciousness that is associated with the characteristic of 
being an original.'* It may be added here that Sarvajiatman 
must have felt the logical difficulty in viewing God also as a 
reflected image and so he too advocates" the view adopted by 
Prakisitman. 


To sum up this part of the discussion: according to Sarva- 
joatman and Prakasicman, the individual soul isa reflected image, 
while God is the pure consciousness that serves as the original. 
According to Sureévara and our author, God is a reflected image 
‘of pure consciousness in asidyf, identical with miyz, and the 
individual soul is a reflected image of pure consciousness in 


Sarvajfidtman and Prakasitman consider that a reflected 
image is none other than the original one with c.rtain properties 
falsely superimposed upon the latter. For example, the reflected 
face inside a mirror is identical with the prototype or original 
face upon the shoulders. Because of the defect, namely, proxi- 
mity of certain features, such as facing oneself, being located 
inside the mirror, and difference as prototype and image are falsely 
attributed to the original. These factors constitute what is known 
‘as “pratibimbatva” and the latter is indeterminable and the face 
associated with it is pratibimba. » While the element of face in the 
pratibimba is real, protibimbatea is indeterminable. This is the view 
held by Padmapida in his Pafcopadiés* and Prakiéitman in his 
Vivaraya.!" This view is known as pratibimbaotda, And the signi- 
ficance of this is explained by Brahmananda in bis Nyyaratndvals, 
‘a commentary on the Siddhttabind of Sst Madhusddana Sarasvatt 
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‘The reflected image as such is identical with the original, 
while the state of reflection is indeterminable, This view 
advocated in the Visarana is known as pratibimbanada, 


Vidyaranya is of the view that the reflected image cannot be 
identical with the original. It is because in the original face 
certain parts like eye-balls, etc, arc not directly perceived while 
in the reflected face these are perceived. And an entity wherein 
certain parts are not directly perceived can never be identical 
with an entity where all parts are clearly perceived. Hence the 
reflected face must be different from the prototype and is inde= 
terminable as such. This theory is known as dBhisa-oada.1* Accor« 
ding to this theory, a reflected image is totally indeterminable. 
‘No part of it is true. The individual soul, being a reflected image 
is indeterminable. Being indeterminable, it is not entitled for 
liberation, Vidyfranya gets over the difficulty by admitting 
another variety of consciousness called the “kitastha” over and 
above the individual soul which is a reflected image, 


In the section entitled Gitradipaprakarana, in the Pacadati, 
‘Vidyaranya states that the pure consciousness is the substratum 
of the gross and the subtle body. It is conditioned by the latter 
two. The conditioned reality is Aagastho.® 


The subtle body wherein mind is the predominant factor is 
superimposed on the Aifastha. The latter gets itself reflected in 
mind and the reflected image is the individual soul subject to 
transmigration, * 


‘The pure consciousness that transcends both the subtle and 
the gross body is known as “Brahman, 


‘Maya is present in Brahman and the latter gets itself reflected 
init, ‘And the reflected image is God. 


‘Thus Vidyiranya maintains that God and the individual soul 
are reflected images of Brahman and Avastha in may and mind, 
respectively, He further maintains that the individual soul, 
which is a reflected image, is superimposed upon Anfastha, just 38 
silver is superimposed upon shell.” And the individual soul is 
the content of the cognition “I. It is the Aafastha that is 
‘entitled for liberation, 


xx ANUBHOTIPRAKASA, 


Inthe history of Advaita Vedanta, Sureévara is well-known 
as an dbhdsaotdin.* ‘The method of interpretation of the major~ 
texts of the Upanitads according to this theory has been explained 
in the Section on The Nature of Reality. 


Tk may be added here that S11 Sasikara, in his commentary on 
the Chindogyopanigad, advocates the dbhisavida™ Our author, too 
in one place refers to the ego-principle, that is, the individual soul 
as indeterminable.” But elsewhere he states: 


“There is no difference between the reflected image and the 
‘one that undergoes reflection in their essential nature.”* 


‘This is precisely the pratibimbaotda. 


Vacaspatimigra advocates asaccheda-vdda He does not favour 
the theory of reflection of pure consciousness on the ground that 
Feflections are always possible in the case of objects which possess 
colour, Pure consciousness is not conditioned by colour and 
hhence it cannot undergo reflection. Hence he argues that Brahman, 
the ultimate reality, appears as if conditioned by avidy3. The 
individual soul is Brahman that is conditioned by avidya, while 
God is Brahman that transcends avidya. The individual soul 
isthe substratum of avidya, while God is the content of avidja.* 


Tt may be added here that our author, too, in the present 
treatise speaks of the individual soul as a conditioned or delimited 
entity. But it mast be noted that be considers the individual 
soul tobe Brabman delimited by mind and God to be Brahman 
Aclimited by aridyd, And this view of his is based upon the 
‘Sukarahasyopaniyad cited earlier, namely, “The individual soul has 
the effect (that is, mind) as its adjunct, while God has the cause 
(that is, avidy8) as His adjunct.” In this Upanisadic text, there 
inno reference to the soul and God, either as reflection or a deli- 
mited entity. It is because of the absence of any such specific 
reference, our author considers that. the soul and God may be 
viewed as reflected images or as delimited entities. 
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The individual soul is an agent. And agency is not real in 
its case. If it were real, it cannot be obliterated by any meant 
its in the removal of agency, ett 
would be impossible. So agency must be admitted to be illusory. 
‘The individual soul, by falsely identifying itself with mind, which 
has the characteristics of agency, has the wrong notion that it is an 
agent. And the false identification is brought about by vidya. 


The Concept of Sass 


Our author argues that an eternal consciousness, sahpi must 
be admitted as different from the empirical cognition and the 
individual soul on the following grounds: 


(i) There is the perceptual knowledge of the rise of a mental 
state, its destruction, and its difference from other mental states. 
‘This perceptual knowledge cannot be another mental state. It is 
because if we admit a mental state, in respect of the antecedent 
mental state, then the'former must be admitted to be originated. 
And an object cannot be admitted to be originated unless it is 
known to be so. Thus the mental state in respect of the antece- 
dent mental state, in order that it may be admitted to be origi« 
nated must beknown. This means that it must become the con- 
tent of another mental state. And so on ad infinitum. Hence we 
must admit that the perceptual knowledge of the rise, etc. of a 
mental stateis an eternal consciousness known as “sik.” 


(ii) Tn the state of waking and dream, there never arises 
any doubt as regards the existence of the ahavipadartha or the in- 
dividual soul, ‘The aharipadirtha isa blend of the gross form of 
mind and the pure consciousness. In the state of deep sleep the 
‘charipadartha exists but it is not determinately perceived as “I” 
because of the absence of mind then, In that state, there is the 
blend of the subtle form of mind and the pure consciousness. 
When one comes back to the waking state from that of deep sleep, 
‘one does not have any doubt in the form ‘whether I existed or 
not.” From this it is clear that in the state of deep sleep too 
there is the absence of doubt regarding the existence of aharipax 
dirtha. In order to explain the absence of doubt all the time in 
respect of the existence of aharipadértha, we must admit that it is 
in contact with knowledge all the time and is manifested by that 
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Knowledge. The knowledge that exists all the time cannot be a 
mental state which is subject to origination and destruction, but 
could only be the eternal consciousness which is known as skst, 
Having this in view, our author states: 
“The individual soul which is a reflected image of conscious 
nessin mind is manifested by the witness-self."™ 
Having proved the existence of the witness-self, our author 
argues that it must be admitted as eternal on the following 
ground: 
‘The state of being a knower lacks correspondence (object) 
in the state of deep sleep. It is manifested by the witness- 
self, The witness-self, however, lacks no correspondence. If 
it is said that the witness-self too lacks correspondence, then 
‘we must admit another witness-self to comprehend the lack 
of correspondence and for the lack of correspondence of that 
‘witness-self too, we must admit another one, and so on ad 
infinitum, Hence it must be held that the witnessself docs 
not lack correspondence. 


Having thus proved the existence of sass, apart from the 
individual soul and the empirical cognition, and having further 
proved that it is eternal, our author explains its nature on the 
basis of the following Upanisadic text: 


tayoh anyah pipplash soda atti 
enatnan anyoh abhicahatiti>” 


‘This text means that of the two entities that remain in the 
‘body, one (enyah), that is, the individual soul appropriately 
experiences (soldu atti) the fruit of its deeds (pippalam); the other 
(anyab), that is, the witness-self manifests itself directly as the 
witness of mind, etc, (abhietkatit?) without experiencing the fruits 
of actions (aralnan). The two terms “aratnan” and ‘abhicakasiti”” 
give the definition of ‘sdky#” as a non-agent and of the nature of 
‘consciousness. 


‘What all this means is that the reflected image of the pure 
consciousness in mind is the individual soul and the pure con- 
sciousness that transcends the mind is the witness-self, It is 
‘Atman and it is identical with Brahman. Our author affirms 
‘this view by saying: 
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“Having distinguished the witness self, the original from the 
reflected image and mind, one should know that it is Brahe 
man." 

Elsewhere he states that the witness-self is the pure cons 
clousness that transcends the gross and the subtle body.t# 


In the first adhytya of the present treatise, our author, howe 
ever, makes a two-fold classification of sikst as jioa-sahsl and 
Tivara-sihst. Jtea of the individual soul is the ‘consciousn 
immanent in mind and jtoa-sast is the consciousness that trans 
cends the mind, Since minds are many, the jivas and the jiea- 
‘sdkgi also are many. According to this view, jloa-sihgt it ex- 
clusively related to each and every jiea It manifests the joa, 
the mind and its modes, the origination, sustenance and the 
ssolution of the dream world. God or Idvara is the consciou: 
ness immanent in may, and Iéeara-sikst is the consciousness that 
transcends miyd. Iévara, that is, the pure consciousness asto- 
ciated with aoidyd is the creator of the world, and Iésara sakgt 
the witness of the creation of the world.*® 


It may be added here that Dharmarajidhvarindra in his 
Vedintaparibhisa maintains this view? And it must be noted 
that the essential nature of Iésara-saxé and jfoa sakst is pure con- 
sciousness only. The former is referred to as “Brahman” and 
the latter as “Atman”. It is the identity between the two that is 
the logical significance of the major texts of the Upanisads. 


‘The state of being a siést too is superimposed upon the pure 
consciousness, like the states of being God and the soul. This 
is s0 because an entity can be viewed as a witness only in rel 
tion to witnessed objects. And according to Advaita, the objects 
that are witnessed are projected by avidyd; and hence the relation 
of pure consciousness to the witnessed objects too, which accounts 
usness being viewed as sdk, ia illusory. Thus 


To sum up, the non-dual reality, owing to avidya, attains the 
characteristics of being an individual soul (jfeatea), the creator 
of the world (Ioaratea), and the witness (siksitoa). When avidya 
is removed, all the above three characteristics will be removed 
and what would remain then is Brahman, the pure Being, The 
‘concept of avidyd is discussed in the following Section, 
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SECTION IV 
THE DOCTRINE OF MAYA (NESCIENCE) 


Brahman, the eternal consciousness, appears as God and the 
individual soul through mix, These three, namely, the forms of 
God and the individual soul and may are superimposed upon 
Brahman? The concept of miyf is thus pivotal to Advaita 
Vedanta, 


The Concept of Maya in the Reve 


The concept of miy? which finds full expression in the 
Upanisads has been foreshadowed in the Rgeeda. In a remarkably 
profound hymn, the Rgseda, recognising the principle of mayl, 
states: “the root-cause of the world, during the time of dissolu- 
tion, was not an absolute nothing; for, an absolute nothing like 
hare’s horn canaot be the cause of anything; nor was it a real 
entity. It could not be real and an absolute nothing, for that is 
an absurd notion. Further, during the time of dissolution, the 
nether worlds, the heaven and other worldsin the celestial regions 
did not exist. The fundamental clements have no substratum to 
reside and have nothing to conceal. The inaccessible and impe= 
netrable water too did not exist then.” 


The Rgveda proceeds to state: “during the time of dissolu- 
tion, there was ncither day nor night as there existed neither the 
sun nor the moon, the marks of day and night (fraketah). ‘There 
existed(astt), That one (tadetam) associated with maya (svadht). 
‘Apart from this, there existed nothing.” 


‘When it is said that prior to creation, the world which we 
perceive now did not exist, the question arises as to the creation 
of the world. The Rgveda states: “Prior to creation, this entire 
world was concealed by tamar (avidys or miya),"" This means that 
‘the entire world remained in a latent from in its cause, avidya, 
Creation means only manifestation of what is latent into a gross 
form, 


Avidya is thus the concealing principle and the world is the 
concealed entity. The two have become one (aprakam). Just ax 


‘water mixed with milk cannot be known separately, s0 also, the 
iv 
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‘world having become one with avidya by being merged in it can- 
not be known separately from avidyd. This view is affirmed in the 
Manusmrti® 


It may be added here that our author cites the above Vedic 
texts and the text of Monusmrti in'the present treatise.* 


The Concept of Méys In the Upanizads 


‘The Soetaseataropanitad speaks of may as the primal cause of 
the world and as creative power. The text “know mayd to be the 
primal cause of the world and the supreme Self to be the con- 
troller of it”” refers to mayi as “the primal cause of the world.” 
And the text “The sorbed in meditation discovered the 
creative power which is present in Brahman and which consists 
of the three strands of setts, rajas and tamas" speaks of maya as 
the creative power. Our author makes reference to the Bhagavad- 
aiid text which declares: “This maya is related to the self-luminous 
self, Tt consists of the three strands of sattoa, rajas and tavhas. It is 
under my control (that is, it is under the control of God} 
‘Maya is the transformative material cause of the world and this 
will be later set forth in detail in the Section on the world. 


It should be noted here that my of the Upanisads exactly 
corresponds to the prakrti of the Saikhyas which too is admitted 
to be the primal cause of the world and which consists of the 
three strands of sattes, rajas and ‘amas, But there is a vital differ- 
ence between the concept of miyd and that of pratyti of the 
Siakhyas: Maya is totally dependent upon Brahman, while prakrti 
is fully independent of the purusa of the Stikhya system. Sri 
Saitkarain his commentary on the Brakmasatra® emphasizes this 
distinction, Our author specifically mentions that puyuga, that is. 
Brahman is the substratum of Maya. 


Ldentity of Mays and Avidya 


‘Maya is identical with ajdna (avidya). This is the prevalent 
view in Advaita. There are some Advaitins who hold the view 
that may and avidyt are two distinct factors, They hold that the 
former does not delude its abode while the latter docs 10. This 
distinction, it seems, is mainly held to account for the nature of 
God and soul as reflected images of Brahman. According to this 
view, the consciousness that is reflected is Brahman which is one, 
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and the reflected images are two, namely, God and soul, In order 
to account for two reflected images of one entity, we require two 
reflecting media, And mayd and avidyd serve as the two reflecting 
media, The consciousness that is reflected in mayd is God and 
consciousness that is reflected in avidyd is the soul. Maya is located 
in God and it does not delude its abode, while avidyd is located 
in the soul and it does delude its locus 


It follows from the above that the view that mayd and avidya 
are two distinct factors is held chiefly to account for the two re= 
flected images of one entity, namely, Brahman, as God and soul. 
But our author favours the view that God is the reflected image 
‘of Brahman in mdyé and soul is the reflected image of Brahman 
in mind. This we dealt with in detail in the previous chapter. 
‘Hence, the assertion that to account for the two reflected images 
of one entity (Brabman) namely, mpi and avidpa as two different 
reflecting media must be admitted to be unsound. 


It might be said that Sri Saikara in his commentary on the 
Brakma-sitra makes a distinction between mdyd and vidya. In his 
commentary on the Brakma-sitra (1-2-2) Sci Satkara stat 
“‘aoyakrta (aoyakta) is the limiting adjanct of God, and it is located 
in the latter.""* In his commentary on the Brakma-sitra (1-4-3), 
hhe states that azyaita is miya.i2 From this it follows that maya is 
¢ limiting adjunct of God. But here itself Sri Saiikara states: 
“‘the released souls do not experience cyclic existence any more, 
it is because, by knowledge, the root-cause of cyclic existence; 
namely, avidya is destroyed." From this it follows that avidyd 
the limiting adjunct of soul. On this basis, it might be argued 
that according to Sri Saikara maya and avidyd are two distinct 
principles. 


‘The above contention, however, is not valid. A careful study 
of Sri aikara’s commentary would show that Sri Safikara favours 
the identity of mdyd and aoidyd and not of the distinction between 
the two. In his commentary on the Brakma-satra (1-2-22) referred 
to above, Sri Saikara, while interpreting the text — aksardt paratah 
‘porab!® — states that miyd is the limiting adjunct of God.!# And in 
hhis commentary on the Brahma-sitra (1-4-3) he refers!" to asidya 
which is desigaated as agyakta and further states that this axyohta 
in sometimes referred to in the Upanisads as “atsara” and at other 
times as “‘mdyd." From this it follows that according to Sri 
‘Sankara maya add avidyd are identical. 
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We have now to face the question as to why Sri Saikara 
has specifically stated that miyd is the limiting adjunct of 
God and avidyl is the limiting adjunct of soul. An answer to 
this question is provided in the Visarana and it is 

the primal cause has two phases: deeraya and sikyepa. 
the doaraa-phase gives rise to usages such as ‘Braliman docs not 
exist? and ‘Brabman is not manifest’. ‘The sikrepa-phase is that 
which gives rise to erroneous notions such as ‘I am an agent, 
enjoyer’ etc. and also to the appearance of the world, The 
vikyeparphase of prakyti is known as mdyd and the doaraya-phase of 
prakrti in known as avidyt. Since the vikyepa phase of prakrti 
which is known as méyd is active in respect of God by projecting 
the world as illusory and since the dearana-phase of prokrti known 
as avidyd is active in the soul concealing the true nature of 
Brahman from it,® it is said that miyi and avidyt are respecti- 
vely the limiting adjuncts of God and soul. In other words, God 
and soul are respectively associated with two aspects of one 
prakrti and not with two different factors. Thus mdyd and avidya 
‘are one and the same. 


What has been said in the foregoing paragraph has been 
set forth in two verses by our author in the present treatise™ 
without mentioning the name of Prakaéitman, the author of the 
Virarana. Bat in his other work, Vartikasire, whercin the above 
two verses occur, our author states that the author of the 
Viearava has rejected the contention that maya and avidya are two 
distinct factors and has proved that the two are only different 
aspects of one and the same primal cause.** 


‘Thus, according to our author, mdydand avidyl are identical, 
He refers to it by such terms as ‘‘ajidna"™® and “tamas."™ 


Is Avidy& One or Many? 
Avidyl is admitted to be one by our author, as is clear from 
the fact that throughout the text he uses the word avidyd or mayit 


oor ajfdna in singular number only. And this avidyi conceals the 
‘true nature of Braman. 


‘Now the question arises whether this avidyd itself conceals the 
consciousness conditioned by pot, etc. If it were admitted to be 
40, then there will be the manifestation of pot, only when this 
‘tsidyt is removed and avidyé will be removed only by the know- 
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ledge of Brahman, But in ordinary experience we find that objects 
for example a pot, are manifested by the functioning of the sense 
of sight, etc, The process through which the knowledge of pot 
arises is explained in the Section on The Nature of Reality. The 
point that is of importance here is that something other than 
‘vidya must be admitted to be concealing the consciousness con 
ditioned by pot, etc., and also to be giving rise to such cognitions 
“The pot docs not exist,” and “The pot is not manifest.”” And 
in this other factor that must beadmitted to be removed by the 
cognition of pot arising from the functioning of the sense-osgans 
This other factor is taldoidys or avasthijnina or ad ie of 
primal avidyd. The latter is one while taldsidyds are many. The 
primal avidya will be removed only by the knowledge of Brahman; 
and the tilisidyts are removed by the cognitions of pot, etc., 
which are only mental states in the form of pot and other 
objects, inspired ‘by the reflection of consciousnessin them Our 
author does not use the word filajaina. But that be definitely 
admits this concept is evident from this text 


Tt may be added here that this division of primal avidya and 
the derivative of axidya or milajaiaa and talajiana has been advor 
cated by the author of the Vissraya®™ It comes to this: andya, 
the primal cause, is one. 


The Manifestation of Avidya 


Our author in the present treatise states in regard to the 
manifestation of avidya thus: 


Avidya too is well-known as the object of experience in the 
form “I am ignorant.””27 


This experience is known as saksipratiti or witness-cognition, 
Thus vidya is manifested by the siksi or the witnessself. In 
regard to objects like happiness, etc. which are manifesed by the 
saksi, no pramiya is required. In other words, happiness etc. are 
not manifested by any framdna. In the same way, avidyl, too, 
not manifested by any pramava. 


‘The reason for admitting that avidyd is not manifested by any 
‘pramava is as follows: a pramana is that which gives rise to the valid 
knowledge of an unknown object, that is, an object which ix con- 
ditioned by derivative nescience (talajaina). Sense of sight, for 
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‘example, is admitted tobe a pramina as it gives rise to the cog- 
nition of an object, a pot, The latter is unknown prior to the func- 
tioning of the sense of sight, When the latter comes into contact 
with the pot, mind too comes out through the sense of sights 
reaches the place of the object and undergoes modification in the 
form of the object. This modification which is known as “mental 

ate” is inspired by the reflection of consciousness in it. It then 
removes the falajfina present in the consciousness conditioned by 
pot, The pot is then manifested. Thus the sense of sight acquires 
the characteristics of being a framdna by giving rise to the know: 
ledge of pot which is conditioaed by falajfiéna. In the same way, 
the Upanisadic texts acquire the status of a pramiea by giving rise 
to the knowledge of Brahman which is conditioned by malajaana, 


Tn other words, in order that a particular factor may be 
called a “pramina”” in respect of an object, what is accessary is 
that that object must be characterised by nescience — either deri- 
vativeor primal. When viewed in this light, if we are to admit 
factor as a pramina in respect of avidyd, then in order that that 
factor may be considered as a pramana in regard to avidya, the 
latter must be admitted to be characterised by another avidyd. 
This, however, is not possible as we will be landing ourselves in 
the fallacy of infinite regress. Hence there cannot be any pramina 
in respect of avidya. In other words, avidya is not at all manifested 
by any framépa. It is manifested by the safsi and the resultant 
experience is of the form “Iam ignorant.” It is with this end in 
view that our author had said that avidyt is well-known as the 
‘object of experience in the form “I am ignorant.” 


This experience “I am ignorant” points to the positive 
nature of avidyl, It might be said that the above experience 
refers to mere negation of knowledge. This is not correct, how- 
ever, because negation presupposes the knowledge of the thing 
that is negated. If it is said that the experience “I am ignorant” 
refers to the negation of knowledge, then we must have the knows 
edge of the “knowledge that isnegated”. If we have that know- 
Jedge, then we cannot have its negation. If we do not have that 
knowledge, then also we cannot have its negation, because nega~ 
tion pretupposes the knowledge of the thing that is negated. 
Hence the perceptual experience “I am ignorant” involves 
reference not to absence of knowledge but to a positive entity 
‘which is avidy#. Thus our author, when he says that avidgi is 
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well-known as the object of experience in the form “I am igno- 
rant,” means not only that deidyf is manifested by the sdkst but 
also that avidya is a positive entity. 


‘The Locus and Content of Maya or Avidya 


Like knowledge, may or axidyd implies a locus in which it 
abides and a content to which it refers. All Advaitins agree that 
the content of avidyd, is that which is concealed by ovidyd,i a 
pure consciousness, Brahman. This means that avidyd could 
conceal Brahman only. When it is said that avidyd conceals 
Brahman, what ix meant is that aoidy# gives rise to empirical usages 
such as “Brahman does not exist,” “It is not manifest,” etc. 
Everything seemingly apart from Brahman is inert by nature and 
hence it need not and cannot be concealed by avidya. Thus the 
pure consciousness alone could be veiled and hence it alone is 
the content of avidys. 


As regards the locus of avidya, there are two different views 
in Advaita, one advocated by the Viearaxa tradition, and another 
by the Bhdmatt tradition. 


According to the Viearana® tradition, pure consciousness as 
inner self is the locus of aoidya. In the state of deep sleep, avidya 
is experienced and this is known from recollection which one has 
after coming back to the waking state in the form, “I did not 
know anything when I was asleep.” Sense-organs do not function 
in that state, and mind provisionally merges in avidya then. And 
what we have in that state are avid’ and pure consciousn 
‘There must be a locus to which avidyd could belong. And it 
pure consciousness that could serve as the locus of azidyd, 


‘The Bhimatt tradition is of the view that the locus of avidya 
must be one from which the true nature of Brahman is concealed, 
‘The true nature of Brahman is concealed from the individual soul 
who feels that Brahman is not manifest to him. Hence the indi- 
vidual soul alone is the locus of avidyi.®* 


‘The Visaraya tradition would argue that if the individual 
soul were the locus of avidya, then the latter could not be expe- 
rienced in the state of deep sleep wherein the individual soul is 
not manifested as such. Avidyd, however, is experienced and it 


a 
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must bave a locus. And the pure consciousness alone could serve 
as its locus, Further, avidyi present in the pure consciousness in 
the state of deep sleep is not determinately manifested in the 
form “Iam ignorant.” It is because mind, which is the revealing 
medium of avidyd, is provisionally merged in the latrer, When one 
comes back to the waking state, mind becomes superimposed 
upon the consciousness. It reveals avidyd; and while doing s 
reveals it as present in itself and consequently in the conscious- 
ness conditioned by it, namely, the individual soul. It is in this 
way that the individual soul feels that the true nature of Brahman 
is concealed from him. vidya or miya, however, docs exist in the 
pure consciousness only. Our author does not deal with this point 
indetail but favours the view that mayi is located in pure 
consciousness only." 


‘The Indeterminable Nature of Avidya 


Avidya cannot bereal. If it were so, then it would not be 
annihilated by the direct knowledge of Brahman. Further there 
‘would be two real entities — Brahman and avidyi and this will 
bbe against the spirit of Advaita. It cannot be an absolute noth- 
ing cither; for, an absolute nothing like a square circle can never 
‘come within the range of perceptual cognition. Avidya,as we have 
said above, comes within the range of perceptual cognition “Tam 
ignorant” and on this ground it cannot be an absolute nothing. 
It cannot be real and absolute nothing at once; for, it is adiscre- 
pant notion. Hence avidya is admitted to be aniroacaniya or inde- 
terminable either as real or as an absolute nothing or both. The 
Revedic passage, which we have already referred to, namely, that 
the cause of the world isneither an absolute nothing nor a real 
‘entity, affirms that miyd or avidyl is indeterminable, Our author 
states that if one seeks proof in regard to that which is indetermi- 
nable, then one is an ignorant. He would even seck to have 
visual cognition of an entity that is devoid of colour. 


The Annihilating Factor of Avidys 


Asidyd will be removed by knowledge only, In order that 
vidya and knowledge may be opposed to each other, their content 
must be the same. Here avidpd has Brahman which is identical 
‘with the essential nature of the individual soul as its content and 
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‘30 for its removal what is required is the direct knowledge of the 
identity of Brahman and the essential nature of the individual 
soul. This knowledge is known as “self-re 


Knowledge of Brahman is not svarapajfana. Advaitins make 
a clear distinction between svarapajidna and orttijAdna, The 
former constitutes the essential nature of Brahman and hence 
eternal, The latter is only a mental state or the modification of 
mind and so non-cternal. It is only Brahman reflected in the 
mental state arising from the major texts of the Upanitads. Brah- 
man which is pure consciousness or svardpajfana is not opposed to 
vidya, It is its witness, And Brahman reflected in the mental 
sate arising from the major texts of the Upanisads is opposed to 
‘vidya and, it is not its witness 


‘The knowledge of Brahman is thus only the mental state i 
spired by the reflection of Brahman in it. It is not real, for in 
that case there would be two real entities, namely, Brahman 
which is knowledge and knowledge of Brahman. If any other 
factor is admitted as bringing about its removal, then for the 
removal of that factor we must admit another; and so an od 


infinitum. 


Our author answers the above objection by saying that the 

knowledge of Brahman gets itself removed after removing vidya, 

‘He explains it on the basis of the analogy of a clearing nut 

which, when mixed with water, causes the precipitation of mud 
yed with water and causes its own precipitati 


The Nature of the Removal of vidya 


‘The nature of the removal of avidyd (avidyaniortti) is explain= 
ed by the post-Saiikara Advaitins in three different ways, which 
are as follows 


1. Itis different from Brahman; but it is not"aniroacantya; 
2, Itis different from Brahman and it is aniroccantya; and. 
3, Itis identical with Brahman, 


‘We shall examine these views in turn more closely. 
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(1) Avidyaniortti is different from Brahman but it is not aniroa~ 
caniya 

Avidyiniortti cannot be real; if it were s0, it would be a real 
entity other than Brahman and the non-dual character of Brah= 
man would be impaired thereby. It cannot be an absolute noth- 
ing; for, if it were s0 it could not be attained at all. It cannot 
be real and an absolute nothing at once; for itis a self-contradic~ 
tory notion. It cannot be aniroaceniya; for, an entity, in order 
that it may be anireacaniya, must be related (0 avidyi. Avidyiniortti 
being the removal of axidyf, cannot be related to avidyd. Hence 
it cannot be anirsecaniya, too. On these grounds, it is held that 
‘avidytnioyti is of a filth kind. This view is advocated by Ananda- 
bodha in his Nylyamakaranda * 


2, Avidpaniortti is different from Brahman and is anirvacaniya 


According to this view niortti is not a permanent factor; it is 
only momentary. Thisis clear from the worldly usages ghatak 
nrivartate, ghatah nivrttch and ghafoh nivertigyate which involve the 
Present tense suffix, past tense suffix and future tense suffix in 
regard to nioyiti of a pot at the moment of the destruction, after 
its destruction and before its destruction, respectively. Thus, 
from the usage ghafak nivartate, which has the present tense suffix, 
it is known that annihilation or nioytti exists fora moment onlys 
for, during the times after the annihilation of pot or before it 
ti is referred to as having already taken place or going to 
coccurin future. Niortti thus exists for one moment only. Hence 
it is momentary. 


It follows from the above that evidpinierttitoo is momentary. 
It is anirvacantya and there is no need to admit the presence of 
avidyt to account for its indeterminable nature. This view, 
according to Appayyadiksita, is advocated by one Advaitavidya- 
arya” 

‘3. Avidyaniortti is identical with Brahman 

The removal of a superimposed entity is but its being reduced 
to ite substratum. Avidyi is superimpored upon Brahman; and 
hence its removal must necessarily be of the nature of its substra- 
tum, that is, Brahman, 

‘One objection may be raised against this view. And it i 
‘Brahman is ever-existent. And, avidyanieytti, which is said to be 
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identical with Brahman, also must be ever-existent. And so no 
attempt need be made to achieve avidyiniortti by the direct know- 
ledge of Brahman, 


‘The above objection is answered by saying that the defini 
tion of sddkya or the thing to be achieved can extend to 
objects that are beginningless. An object which is experienced 
in the presence of some other factor, and is not experienced 
when the other factor is not present is said to be the sddlya or the 
thing achieved by the other factor. When viewed in this light 

dyiniortti, although existent by being identical with Brahman, 
is experienced only when the knowledge of Brahman is present 
and it is not experienced when there is the absence of the know- 
ledge of Brahman, Avidyanioytti thus becomes the sidhya of the 
direct knowledge of Brahman 


This favoured by Sri Safkara when he says in his 
Haristuti “I praise the self which is of the nature of the removal 
of avidyd — the root-causes of transmigratory experience.” Our 
author too favours this view as, according to him, it is indicated 
in the Upanisad™ which states that the released soul is pure con- 
sciousness only. The expression only, which conveys the sense of 
emphasis, affirms that nothing exists independent of consciousness 
which is Brahman, Avidyinioytti too must be of the nature of 
consciousness. 


To sum up: 


1, Mayd is the transformative material cause of the world. 


2, eis identical with aoidya, 


3. It is manifested by the sdk, 


4, Ithas pure consciousness as its locus and content. 
5, It isindeterminable, 

6, It is removed by the direct knowledge of Brahman, 
7, Its removal is identical with ‘Brahman. 
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SECTION V 


PRAPARCA (WORLD) 


‘An analysis of the relation between cause and effect shows 
that the causal element is real and the effect is non-real or inde= 
terminable as either real or an absolute nothing. ‘There cannot 
be real difference between a cause and its effect. It is because 
fan effect, cloth (say), is not noticed to be different from the 
threads which are conjoined ina specific manner. Further there 
is the cognition involving identity between cause and effect in 
the form, tantasah pajah. If the threads (tantavak) and the cloth 
(pafah) are different, then the above cognition of identity would 
not hold good. In addition, it must be admitted that the effect 
exists in the cause even prior to the causal operation, If it does 
not exist, then it is similar to an absolute nothing like a hare’ 
horn and it cannot be originated on any account. Thus it is 
necessary to hold that the effect exists in its cause even prior to 
the causal operation. The point of this argument is that the 
effect is not distinct from its cause This is the view of the 
Saikhya. 


To sum up this part of the discussion, according to the 
Satkhya, an effect exists in its cause prior to its origination and 
there is identity between the cause and effect. 


‘The Naiyayika, on the other hand, holds that there cannot 
be any identity between the cause and the effect. If identity is 
held between the two, thea causal relation between the two 
cannot be maintained. It is because one and the same entity 
cannot be viewed as cause and effect at the same time. Further, 
if identity between the two were maintained, then there cannot 
be difference in the purposes served by cloth and threads, Thre+ 
ads do not serve the purpose that is served by the cloth, namely, 
that of covering one’s body. In the same way, a cloth does not 
serve the purpose that is served by threads, namely, that of brin- 
ging a cloth into existence. Thus the difference in the purposes 
served by threads and cloth suggests the difference between the 
latter two, 


Moreover, if the effect were to exist in its cause prior to ite 
origination, then causal operation becomes futile as the effect 
being already existent cannot be produced again, Hence it 
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must be held that the effect does not exist in its cause prior to 
its origination. By the causal operation of the weaver, a new 
entity, namely, cloth comes into existence through the relation 
known as “‘samaoiya” over and above the conjoined threads. 
This is the view advocated by the Naiyayikas, To sum up, 
according to the Naiylyikas, an effect docs not exist in its cause 
prior to its origination and there is absolute difference between 
the cause and its effect. 


It is argued now that an effect must be admitted to be 
existing in its cause prior to its production. If it is held that an 
effect does not exist in its cause prior to its production as the 
Naiyayika does, then there would arise the following unwelcome 
potition: people who desire pot, cloth, etc., are seen to be seeking 
clay, thread, etc., respectively. Never indeed docs one who 
desires to have a cloth seck clay. This recourse to a specific 
cause would not be intelligible according to the theory of the 
Naiyayikas. According to the latter, non-existence of an effect is 
resent in every cause and so there is the unwelcome position of 
anything arising from any factor whatsoever. Since it is not 
40 and since recourse to appropriate material causes is found, it 
is to be admitted that an effect pre-exists in its cause. Further 
if the effect is admitted to be different from the cause, then the 
‘weight of the pot would become doubled as the weight of the 
clay, for the weight of the cause would have to be added to the 
intrinsic weight of the pot, the effect. Our author in this con- 
nection states: 


ts would be 
fortunate by having increased amount of gold.” 


‘Hence it must be held that an effect is not different from the 
cause, 


To get over this difficulty, if we maintain that an effect pre- 
exists in its cause and is identical with the latter, then causal 
‘operation indeed becomes futile. Thus there are logical difficul 
ties in regard to both the views, namely, that an effect pr-exists 
in its cause and is identical with the latter and an effect docs 
not exist in its cause and is different from the latter. In short, 
the theories of causation advocated by the Saikhya and Naiyiyika 
schools do not stand logical scrutiny. 
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It would have become clear from the above discussion that 
an effect cannot be viewed as either existing in its cause prior to 
its production or not existing therein. Nor can one m: 

that an effect is identical with the cause or different from it. It 
is precisely on the basis of these difficulties that the followers. of 
the Upanisadic school admit that an effect is non-real or indeter- 
minable. The cause appears as the effect and this theory is 
known as “vivarta-nida.” ‘The cause is real as it continues to 
exist prior to the origination of an effect, at the time of the 
existence of the effect and after the destruction of the effect, 
In other words, the cause, clay(say), is real when compared with 
the effect, pot. 


Although clay is considered to be real when compared 
the effect, yet it is not admitted to be absolutely real 
Upanisadic texts negates everything apart from Brahman * 
the latter is absolutely real as it docs not suffer annihila 
Sri Satikara puts it: “He who denies the self [that is, Brahman] is 
himself the self.” Hence the Upanisadic text speaks of clay (the 
cause) as real and pot (the effect) as non-real, in order to explain 
that Brahman (the cause) is real and the world (the effect) is non« 
real. And that Upanisadic text is: 


sdcirambhazanh vikirak namadkeyavi mrttiketyeca satyam* 


This text means: pot, etc. (oiklrak) are merely referred to 
in verbal usages such as “pot exists,” ete. [odcdrambhanam] They 
have no independent reality. The question arises as to how thea 
there is the experience and the corresponding expression that pot 
has originated from clay referring to the difference between the 
cause and the effect. To this, the text states thatit is nama~ 
dheyam, This means that the verbal usage referring to the differ- 
ence is devoid of any content whatsoever. This is tantamount (0 
saying that, like the effect, the difference between the cause and 
the effect t00 is non-real. Now the question arises as to what is 
real, The Upanisadic text states that it is only the causal element 
(clay) that is real (mrttiketyeoa satyam).* 
‘Thus the import of the above Upanisadic text is that the 
effect is not real and the cause is real. Since Brahman is the . 
cause of the entire world, it alone is real and the world is not 
real 
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‘The Taittiriya text states that the world comes into existence 
from Brahman, derives its existence and manifestation from it 
and lapses back into it at the time of dissolution.* From this it 
is known that Brahman is the material cause of the origination, 
sustenance, and destruction of the world. The question now 
arises as to how Brahman which is free from adjuncts or parts 
could serve as the material cause of the origination, ete. of the 
world, Its at this stage that the Soetifsatara text introduces 
the principle of miyd or avidy to account for Brahman being 
viewed as the material cause of the world. And the text is as 
follows: 


ilyivh tu prakrtios vidyat mayinan tu maheloaram™ 
‘This text means: “Know miy# to be the material cause of 
the world and the supreme Seif [that is, Brahman] to be the con- 
troller of maya.””® 


Now the Taittiriya text cited above states that Brahman is 
the material cause of the world, while the Scet#éeatara text states 
that mdya isthe material cause of the world. Thus there seems to be 
a discrepancy in the teachings of the Upanisads. This contradic- 
tion, apparent as it is, is reconciled by making use of the 
concepts of parindma and vivarta. An effect is a parieima of a 
cause if both the cause and effect belong to the same level of 
reality; and that cause is referred to as the “transformative 
‘material cause of the effect.” In contrast, an effect is a vioarta of 
a cause, if both the cause and the effect belong to two different 
levels of reality, And that cause is referred to as the “trai 
Sgurative material cause of the effect.” This requires an under- 
Manding of the three-fold division of reality the Advaitins admit, 
pamely, absolute reality, empirical reality, and apparent reality, 
Absolute reality constitutes the essential nature of Brahman, 
Empirical reality belongsto the objects of the waking state which 
are sublated only by the knowledge of Brahman. And apparent 
reality pertains to objects like shell-silver, which are sublated by 
cognitions other than the knowledge of Brahman, Shellesilver, 
for example, is sublated by the knowledge of the true nature of 
the substratum, namely, shell and this knowledge is something 
different from the knowledge of Brahman. When viewed in this 
Tight, miyd and the world possess the same level of reality, 
namely, empirical reality; for, both are said to be sublated by the 
knowledge of Brahman. Hence the world is the porindma of miyi 
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‘and the latter is the transformative material cause of the world. 
And Brahman, being the substratum of maya whose transforma- 
tion is the world, is also viewed as material cause of the world. 
But since Brahman is absolutely real and the world is empirically 
real, Brahman and the world possess two different levels of 
reality. Hence the world is the visarta of Brabman and the 
latter is the transfigurative material cause of the world. In 
other words, Brahman appears as the world through axidys or 
may. 


Thus the Taittiriya text which speaks of Brahman as the 
material cause of the world refers to Brahman as the “transfigue 
rative material cause of the world.” And the Soetdéeatara text 
which speaks of mayt as the material cause of the world refers to 
Brabman as the “transformative material cause.” It is only 
this way that the apparent contradiction between the teachings 
of the above two Upanisadic texts must be resolved. In other 
words, Brahman associated with avidyd is the cause of the world;* 
and Brahman associated with maya is God or Iévara2 


Brahman must also be admitted to be the efficient cause of 
the world. An efficient cause in ordinary experience is the one 
who possesses the knowledge of the object to be created as well 
as the desire and volition to create, Now, according to Advaita, 
knowledge, desire and volition are the characteristics of the mind. 
Im the case of Brahman, which, when associated with maya, is 
viewed as God, there isno relation to mind. Consequently, know- 
ledge, etc. which are the characteristics of mind cannot be had 
in the case of Brahman, The result of the argument is that 
Brahman cannot be viewed as the efficient cause of the world. 
Our author gets over this difficulty by making clear the position 
of Advaita that in the case of Brahman associated with mayd, the 
transformations of the latter constitute knowledge, desire and 
volition, Brahman being the substratum of mdyd, the modifications 
of the latter pertain to it, thus allowing for viewing Brahman as 
‘the efficient cause of the world. 


We said earlier that the individual soul is not distinct from 

Brahman, We have now explained that the world docs not have 

any independent reality apart from Brahman and the latter is 

‘both the material and the efficient cause. This view of Advaita 
w 
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is in conformity with the teaching of the two Upanisadic texts 
that convey an identical sense. We shall now explain this in 
some detail. 


In the Chandogya, Aruoi, the father, asks his son, Svetaketu, 
“Have you ever asked for that principle by knowing which, 
which is not heard will become heard, that which is not del 
rated will become deliberated, and that which is not ascertained 
will become ascertained.”"* In the Brhadaranyaka, Yajfavalkya 
instructs Maitreyi that by knowing Brahman through the study 


Known.!® These two Upanisadic texts convey an identical sense, 
namely, that by the knowledge of Brahman there will result the 
knowledge of everything. These sentences are characterized as 
Promissory statements. 


If the individual soul and the efficient cause of the world 
were different from Brahman, then the promissory statements 
which state that by knowing Brahman everything else will become 
known will be contradicted, because the individual soul and the 
efficient cause, being viewed as different from Brahman, could 
not be known by theknowledge of the latter. Thus the import 
of the promissory statements implies the identity of the individual 
soul with Brabman as well as the identity of the material and the 
efficient cause of the world. 


‘Now the import of the promissory statements would be con- 
tradicted if the world were admitted to be real, independent of 
Brahman. In that case, the knowledge of Brahman would not 
result in the knowledge of the world that is real (independent of 
Brahman). Hence it must be held that the import of the promi 
sory statements implies that the world has no independent reality 
‘apart from Brahman and it is a mere appearance of Brahman like 
silver in a shell. 


Ie in objected at this stage that the knowledge of Brahman 
‘cannot result in the knowledge of the world in all its specific a 
pects. It is s0 because the world, being an appearance of Brah- 
‘man, like silver in a shell, will be sublated when the knowledge 
of Brahman arises. This we notice in the case of the knowledge 
of shell. When the latter arises, silver vanishes and we do not 


INTRODUCTION xiii 


have the knowledge of silver at all. Thus the promissory 
ment that by the knowledge of Brahman everything else will be 
known is not valid, What we would have when the knowledge 
of Brahman arises is not the knowledge of the world; on the other 
hand, there will be the sublation of the world, 


Our author answers this objection by saying that, when it ia 
thatby knowing Brahman everything else will become known, 
what is intended to be conveyed is that there will be the know- 
ledge of the true nature of every object. And this knowledge 

of the form that everything is superimposed upon Brahman and 
jes independent reality of its own.2* Hence the pro- 


The explanation provided in the foregoing paragraph 
conformity with the teaching of the Murdakopanisad. Therein Sage 
Saunaka requests Sage Aigiras to impart him the knowledge of 
that by knowing which everything else will become knowns 
Afigiras imparts him the knowledge of Brahman and concludes 
by saying that by knowing Brahman one transcends avidya."* He 
has not said that by knowing Brahman everything else will 
become known. It might appear that the question of Saunaka 
has not been properly answered. But it is not so, for when Afigiras 
says that by knowing Brahman one transcends avidyd, what he 
means is that everything else will be known as mere manifesta- 
tion of Brahman and one’s illusory knowledge that the world of 
‘objects is real will vanish. Thus the promissory statements that 
by knowing Brahman everything else will become known confirm 
‘the Advaita position that the world is non-real. 


Now the following question arises: if the world is illusory, 
then how can the objects of the world be adapted to practical 
needs of life? In other words, how are we to account for the prac- 
tical efficiency of an illusory object? 


Our author answers the above question by saying that it is 

not an invariable rule that an object in order to have practical 
efficiency must be real, Fear which is empirically real arises from 
the mistaken notion of a stump for a thief.” Our author is of the 
view that an apparently real object, namely, a stump (mistaken 
for a thief), could give rise to empirically real effect, namely, 
fear. So an empirically real object, for example a pot, could very 
-well have practical efficiency. 


Ls 
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So far we have said that the world appears in Brahman 
through avidya. It is empirically real as it is sublated only by the 
knowledge of Brahman, It is perceived by the individual sou! 
Itexists independently of being perceived by the soul 
view may ‘be characterized as “‘srsla-drsfivida.” That 
world created by Brahman associated with avidyi is perceived by 
the individual souls. ‘There is yet another view in the Advaita 
tradition which is known as “dysti-srsliodda” According to this 
view, Brahman, when associated with avidyd, attains to the state 
of the individual soul. Since avidyl is one, the individual soul 
also is one, Everything else, namely, God, the other souls, and 
the world are similar to those seen in the dream, These have 
‘only apparent reality. The creation of the world is simultaneous 
with the perception of it by the soul which is only one. This 
world does not exist independently of being perceived by the 
soul. And knowledge of Brahman arisesin the soul from the pre~ 
ceptor, the Upanisads and from the worship of God, although these 
are only apparently real; The aspirant has to have this conviction, 
namely, that everything apart from him is illusory at the time of 
nididhyisona, one of the proximate means to the knowledge of the 
self, Itis precisely for this purpose that this view is advocated."* 
The jreanmukta on reversion to empirical life has the knowledge 
that everything else apart from him is illusory and the world 
exists only when it is perceived by him. 


To sum up: the world is non-real an appearance of 
Brahman through avidyd, Although illusory, the objects of the 
world can be adopted to practical needs of life. 
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SECTION VI 
MOKSA (LIBERATION) 


In the foregoing sections, we said that Brahman which is 
non-dual consciousness and bliss appears through aoidyd as Tévara, 
iva, and the world. Of these, Tévara is ever-released. He i 
‘always aware of His identity with His essential na 
in Brahman. The world, however, is totally indeterminable. It 
is only jlea who, because of its identification with body-mind 
complex on account of avidyd, has lost sight of its identit 
nature which is consciousness termed “Atmai 
non-distinct from Brahman, and undergoes transmigration, 
‘Transmigration thus is not real but is only fancied by avidyd. 
When the latter is removed, then the false identification of jtoa 
with body-mind complex will be removed. Jiva then will cease 
to be a jioa, It will remain in its essential nature which is Atman 
that is non-distinct from Brahman which is the essential nature 
of Iévara. And it is liberation. 


Knowledge — the Sole Means to Liberation 


vidya relates to the identity between Brabman and Atman, 
the essential nature of Iévara and jies, respectively. It will be 
removed by knowledge alone. In order that knowledge may 
remove ignorance, what is necessary is that both must relate to 
one and the samecontent. Since avidyl relates to the identity 
between Brahman-Atman, knowledge also must relate to the 
same, Avidyd is immediate and hence knowledge too must be 
immediate. It is this knowledge of identity between Brahman 
and Atman thatis termed “self-realization.” It merely removes 
avidy’ and the identity referred to above is manifested asa 
matter of course, The identity constitutes the essential nature 
of Brahman and its manifestation is spoken of as the fruit of self 
realization, Since Brahman is eternal, the fruit of self-realization 
is also eternal.? 


Fioa is always Atman.that is identical with Brabman, This 
fact is concealed by avidya. When there is the removal of avidys 
by self-realization, jfea is spoken of as attaining Brahman. There 
is no actual attainment as there has been no actual loss of iden- 
tity, Attainment of liberation is only figurative 
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In the Upanisadic text — havi bratma asmi,* the word asmi 
conveys present time. The identity of the essential nature of jfoa 
with Brabman is conveyed to be present at the time of realization 
itself, From this it follows that liberation which is only the mani= 
festation of the above identity is not a thing that is to be attained 
like heaven, etc., by the performance of sacrifices, It is ever- 
existent. And taking into consideration the removal of avidyi 
which is achieved and which leads to the manifestation of the 
identity, it is spoken of as having been attained.* This view is 
‘emphasized in the section Maitrayontyalakhopanisadvivaraya of the 
resent treatise.* 


Self-reatisation, as it results in the manifestation of Brahman 
which is eternal bliss, is the most conducive to the well-being of 
men, Hence in the Kaugilati-Upanigad it is said that Indra instruc+ 
ted his disciple Pratardana to know Him (who is identical with 
the self of every being).? 


It follows from the above that self-realization, which is direct 
knowledge of identity of the true nature of joa with Brabman, 
isthe sole means to liberation through the removal of azidyd. 
‘The Soetascataropanisad emphasizes this view by stating that if one 
could roll up the sky like = skin then there would be liberation 
without the realization of the identity of jive with Brahman. But 
the two are impossible.* 


In order that self-realization, the direct knowledge of Brah- 
‘man, may be attained, the Upanisads prescribe a twofold means, 
jamely, the remote means and the proximate means, 


‘The Remote Means to the Knowledge of Brakman 


The remote means consists of the performance of deeds 
relating to one’s stage and class in life as an offering to God 
without any attachment towards their fruits. This is known 
karma-yoga. This indirect relation of karma to jtdna is determined 
‘on the authority of the Upanisadic text “persons of spiritual birth 
seck to realize Brahman through the study of Vedas, through 
sacrifices, gifts, austerity and fasting." 


Performance of karma, according to our author, gives rise to 
merit which, by removing the sin present in the mind of the 
aspirant, generates therein the desire to know the self (vividisd) 
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‘This view is known as “oividisipaksa 


Our author in this connection cites a verse from the Naig- 
sharmya-siddki of Suretvara which is as follows: 

‘The deeds generate purity of heart and make the mind 

function inward. They have served their purpose thereby 

and cease to exist then like clouds at the end of the rainy 

season.!# 


According to the Viseraya tradition, pursuit of karma-yoga 
tives rise to merit which, by removing the sin present in the 
mind of the aspirant, gives rise to vividiss but does not cease to 
exist thereby. It endures till there arises the knowledge of 
Brahman. This view is known as “‘sedanspakga.”"* Tt must be 
noted that according to both the views performance of karma 
must be given up after one attains the desire to know Brahman 
(vividisa). Thus karma-yoga is indirectly conducive (bahirariga~ 
sidhana) to the rise of the knowledge of Brahman by bringing 
about purity of mind without which knowledge of Brahman can- 
not arise. 


The Proximate Means to the Knowledge of Brakman 


Karma-sannyisa, dams, dama, etc, and sravava, manona and 
nididhyasana constitute the proximate means to the knowledge of 
Brahman, 


(1) Karma-sannytsa 
Karma-sannyisa is mentioned in the Upanigadic text: 


ctam vai tom dtminarh vidited brthmandth 
utraigandytten vit 


Our author is of the view that this text can be interpreted 
in wo ways. If we construe the words in this order, namely, 
myutthaya, then we arrive at the 


sense that one renounces and then attains the knowledge of Brah- 
man, From this it is known that renunciation or karma-sannydsa 
is 


means to the knowledge of Brahman. This is known as 
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If, on the other hand, we construc the words in a different 
order, namely, vidited atka oyutthiya bhikstcaryam caranti, we arrive 
atthe sense that after realizing Brahman one renounces the 
‘world. This renunciation is the fruit of the knowledge of Brahman 
and it is pursued mainly with a view (o experience bliss in the 
state of jioanmutti which we shall discuss later on, This renunci 
tion is known featsannyisa.”™* 


idiga-sannyasa, which we have referred to above, is mention 
“They renounce 
everything with a view ind in the text of the 
Kaiealyopanigad, namely, “The sages have attained immortality 
by adopting renunciation.” It is this vividisa-sennyisa that serves 
as the proximate means to the knowledge of Brahman. 


Our author is of the view that sannpasa is a necessary quali- 
fication for the aspirant who enters into the study of Vedan 
(Gresese), Seflection (masats), and meditation (aididiytsene) which 
too serve as the proximate means to the knowledge of Brahman. 
Sannyasa is only activity in the form of giving up of all actions. 
Te cannot endure as such; so it is assumed that a merit arises fr 
sannyiza as an enduring principle and it makes one fit for pursuing 
‘Vedantic study, etc. Here “merit” is suprasensible and sannyasa, 
by giving rise to it, is useful for the rise of the knowledge of 
Brahman, It must be emphasized here that vividisa-sannyisa is 
absolutely essential as without that the knowledge of Brahman 
will not arise.* 


The other type of sannyasa, namely, videat-sannyasais intended 
in the case of those who have already attained the knowledge of 
Brahman.® We shall explain this in some detail, 


‘Vedantic study etc,, which are the means to the knowledge 
of Brahman when pursued by hermits, house-holders and celibs 
tes and by others belonging to any stage or class of life — while 
‘they are not engaged in the performance of their obligatory rites — 
do not give rise to the knowledge of Brahman in this life, This is 
because they do not have the invisible result arising from sannyisa. 
‘They attain the knowledge of Brahman in the next life by 
adopting sannyisa- If one, on the other hand, has pursued 
‘Vedintic study, etc. in a previous life by being an ascetic and if 
the knowledge of Brahman did not arise, then owing to some 
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impediments, one attains the knowledge of Brahman in the next 
life, irrespective of the stage of life which onc leads. King Janaka, 
though a house-holder and not a sannyésin, possessed the know- 
ledge of Brahman and in his case it is inferred that he pursued 
Vedantic study, etc., after taking up sannyire in an earlier life, 
This ia the view of Sarvajfiatman> 


The point that is of importance here is that in the case of 
fone who has attained the knowledge of Brahman in this life, 
after having pursued the means in the previous life, and who 
leads the life of a celibate or a house-bolder or a hermit, sideat« 
sannyasa should be adopted if one does not have concentration of 
thought and if one wants to be rooted in the knowledge of 
Brahman. But if one docs not mind the distraction caused by 
the performance of deeds relating to one’s stage of life and is 
capable of having concentration of thought, then one need not 
adopt vidsat sannyisa. This is the view of our author.* Thus 
according to our author vividisd sanayisa is absolutely essential 
while vidoat-sannyasa is optional. 


(2) Sama, Dama, and other Proximate Means 


The other group of proximate means consists of fame (com- 
trol of mind), dama (control of external senses), uparati, (renuncia- 
tion in spirit), tititss (endurance of opposites like pleasure and 
pain, etc.,),samédhina (concentration of thought), and éraddha 
(faith in the teachings of the Upanigads). These have been stated 
in the Brhadéranyaka text.% These must be pursued till there 
arises the knowledge of Brahman, 


In order to acquire concentration of thought, one of the 
factors in the above group, the aspirant must meditate upon 
prayava, It consists of three syllables a, u, m. Meditation upon 
this has been enjoined in the Mandikya-upanizad and by Sri Saakara 
in his Pafctkarana to which our author refers to in the persent 
treatise. The mode of meditation prescribed is as follows: The 
individual aspect of the pure self is three-fold as vifea, aijass and 
prijfia, Of these, the pure self associated with avidya, the subtle 
and the gross body is the experient of the waking state and it is 
known as “vifea.”” ‘The self associated with avidya and only the 

btle body is the experient of the dream state and it is termed 
““taijara.” “The self associated with avidya only, wherein mind has 

vit 
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provisionally merged is known as “‘frdjaa’” and it is the experient 
Of the deep sleep state. The cosmic aspect of the pure self is 
threefold: Virds, Hiranyagarbha and Tévara. Of these three, 
sociated with the sum total of the gross 
Hirapyagarbha is the pure self associated with the sum 
total of the subtle bodies. Tévara is the pure self associated with 
‘vidya wherein the sattes-guna is predominant. Now the aspirant 
has to view mentally that the syllable a, vifea and Virit constitute 
one unit, Exactly similar consideration applies to u, taijasa and 
‘Hiranyagarbha and m, prajaa, and Tévara. He is to meditate that 
the firat unit is non-distinct from the second one, and the latter 
in non-distinet from the last one. The last unit is to be viewed 
as non-distinct from the pure self. At this stage the aspirant hi 
to meditate upon the truth that he is the only selfand everything 
else, sentient as well as insenticnt, is illusory.” Such meditation, 
besides giving concentration of thought, will give rise to the 
intellectual conviction that Brahman is the sole reality. 


(3) Sravava, Manana and NididhySsana 


Srosasa, manana and nididhyisana constitute the other group 
of proximate means and they are set forth in the texts of the 
Brhadaranyokopanisad, namely, “Therefore a man of spiritual birth 
having pursued érasaxa and monana should pursue nididhydsana and 
having pursued these three he becomes a realized soul” and 
“Atman is fit to be: realized and for that one should pursue 
Vedantic study, reflection and meditation." 


Srasana is inquiry into the import of the Upanigadic texts. 
Tein a mental activity and it leads to the determination of the 
import of the Upanisadic texts. Manana is mental activity in the 
form of analysis and argument (reflection) on the basis of the 
Upanisadic teaching, with a view to convince oneself that that 
teaching alone is true. Nididhylsana is mental operation helpful 
(o turn away the mind from external objects in order to maint 
the continuity of the knowledge in the form “I am Brahman" 
that has arisen from Srasana and manana. It may be added here 
that this view is maintained by the Viearapa school.* 


Of these three, dravapa removes the false notion that the 
Upenisads do not teach non-dual Brahman, This false notion i# 
termed “‘pramindsanibhtcond.” Even after the removal of this {alse- 


INTRODUCTION Hi 


notion there would linger in the mind of the aspirant the doubt 
that the Upanisadic teaching is stultified by perception, etc, This 
doubt is termed “‘prameydsavibhdcand” and manana removes t 
mind of the aspirant is still afflicted by the contrary notion in the 
form “Iam an agent, enjoyer,” etc. This is known as “vipartta- 
‘bhioand.” And this is removed by wididhytrena™ 


Vacaspatimisra, in his Bhimatt.* regards éravasa, manana and 
nididhylsana as the forms of knowledge. Srasana is only the mediate 
knowledge of Brahman arising from the study of the Upanisads. 
‘Manana is inferential knowledge arising from reasoning about the 
validity of the Upanisadic teaching. Nididkyisina is only uninter~ 
rupted knowledge, mediate in character, arising from éravana 
and manana, Since these are of the forms of knowledge and since 
knowledge cannot be enjoined, there can be no injunction in res 
pect of them. The role of éravana, etc., is exactly the same as in 
‘the Visarana view which our author too adopts. 


Suresvara, in his Brkadsranyakepanisad-bhagya-oirtika, considers 
that the word “nididiydsana” stands for the direct knowledge of 
Brahman, He is of the view that Sravaya, manana, and nididiyasana 
referred to in the Brkadirayyaka text, namely, dtmd vd are drastanyoh 
Arotavyah mantenyah nididhyasitanyoh,® are restated in the subsequent 
text thus: 


“atma vt are darkanena Sravaxena matyd vijhdnene” etc.%* 


Here nididhyasona mentioned in the carlier text, is referred to 
by the word ‘vijadna." And the word “‘ijfdna” conveys through 
convention the sense of knowledge only which is free from doubt. 
‘Thus on the basis of the reference to nididhyasana by the word 
“oijadna,”” Suredvara considers that nididiylsana stands for the 
direct knowledge of Brahman. Since knowledge cannot be en= 
joined, nididhydsana, which is the direct knowledge of Brahman, 
cannot be enjoined, This knowledge results from the pursuit of 
Sravana and manana which respectively remove pramdntsantbhdoant 
nd prameydsaribhivand. The viparitabhisand cannot exist when the 
direct knowledge of Brahman which is opposed to it has arisen, 
‘This is the view of Surefvara.* Our author makes reference to 
this view too in the present treatise. 
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‘The Instrumental Cause of the Knowledge of Brahman 


‘The instrumental cause of the knowledge of Brahman, accor- 
ding to Vacaspatimisra,™ is mind; while, according to Prakisit~ 
‘man, it is the major texts of the Upanisads. The Upanigads how- 
‘ever, seem to favour both these views. The text, “The self is to 
be realized by mind alone” affirms that mind is the instrumental 
cause of the knowledge of Brahman, The text, “I ask about the 
self which could be known only through the Upanisad,”* speaks 
of the Upanisadic texts as the instramental cause of the know- 
ledge of Brahman. Our author records these two viewst but he 
seems to favour the second view. We shall discuss this in some 
detail. 


‘The Upanigadic text “This self is to be realized by mind 
alone" seems to state that mind is the instrumental cause of the 
knowledge of Brahman. There is another Upanisadic text “This 
self is that which is not comprehended by mind but by which 
‘mind is manifested"® denies that mind is the instrumental cause 
Of the knowledge of Brahman. Hence it is but proper to hold 
that the major texts of the Upanizods constitute the instrumental 
cause of the knowledge of Brahman. 


‘The Bhimaté school would argue that the Upanisadic text “The 
self is that which is not manifested by words but by which words 
are manifested” denies the instrumentality of the Upanisadic 
texts in respect of the kaowledge of Brahman, It further argues 
that the major texts of the Upariteds connot give rise to the direct 
or immediate knowledge of Brahman, They being in the form of 
of words, are like ordinary sentences and could give rise only t0 
what is mediate and related. The mediate knowledge arising 
from the Upanigads must be followed up by meditation which is 
the function of mind in order that it may be transmuted into 
immediate knowledge. 


‘The Upanisadic text “The self is that which is not manifes- 
ted by mind" must be interpreted to mean that the self cannot 
be realized by impure mind. And the text “The self is to be rea~ 
lized by mind” must be taken to mean that the self is to be rea- 
lized by pure mind, 
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Against this, the Visaraza school would argue that the ques 
tion whether verbal statements refer to the absolute or the 
relative, the mediate or the immediate, depends entirely om the 
prameya, Because Brahman is identical with our self which is 
smediate, the major-texts can well be the means of imparting 
an immediate knowledge of Brahman. 

The Vivaraya school further argues that the Upanigadic text: 
“The self is that which is not comprehended by mind” is ine 
terpreted by the Bhimatt school in the sense that the self cannot 
be realized by impure mind, This interpretation is wrong; for in 
the complement of the above text “By which mind is manic 
fested,” the word “mind” stands for mind in general and not for 
impure mind alone, and it is not only the impure mind but mind 
in general that is manifested by Brahman. Hence in the earlier 
text “The self is that which is not realized by mind,” the word 
“‘mind” stands for mind in general and the whole text denies the 
instrumentality of mind in respect of the knowledge of Brahman, 


The Upanisadic text, “The self is that which is not known 
by words but by which words are manifested,” must be under- 
stood in the following sense. The self it not conveyed by the 
words through primary signification and it manifests all the 
words. The Bhimat# school also must subscribe to this interpre- 
tation. For, according to it, the knowledge of Brahman which is 
mediate and which must be followed by a course of meditation 
could be attained only from the Uparisads. And the latter could 
convey Brahman through secondary signification only, If this 
Upanisadic text denies the instrumentality of words in respect of 
the knowledge of Brahman, then even mediate knowledge of Brah- 
man which is to be followed up by meditation according to the 
Bhimatt school cannot be had. Thus there is stronger reason in 
favour of the view that the Upanisads constitute the instrument 
cause of the knowledge of Brahman. The text, ‘The self is to 
be realized by the mind alone,” means that mind is the material 
cause of the knowledge of Brahman as the latter is only a mental 
state inspired by the refection of Brahman init, On these grounds, 
‘our author adopts the view that the major texts of the Upanisads 
constitute the instrumental cause of the knowledge of Brahman in 
the following verse: 


“Alll the major texts of the Upanigads convey as their chief 
import the nature of Brahman"™** 
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The Grace of God 


The Grace of God, resulting from bhakti or loving devotion 
towards Him, is essential in order to attain the direct knowledge 
of Brahman. If an individual soul attains the knowledge of Brah- 
man, then it would have the cognition that it is not an agent, 
tc., and hence it would not perform sacrifices etc. But, naturally 
enough, divine beings like Indra and others do not like this, 
Hence they would cause impediments to the attainment of the 
knowledge of Brahman by the souls. The impediments that are 
visible can be overcome by Vedantic study etc., but the impedi- 
ments that are invisible are to be overcome by the grace of God 
only.#* 


In order to earn the grace of God, bhakti or loving devotion 
is the means. It involves the act of repeating the hymns in praise 
of Godt 


: 

‘The knowledge of Brahman is opposed to nescience. It 
removes all the accumulated merits and demerits of the indivi- 
dual soul. No future merit or sin would pertain to the knower 
of the truth ashe would perform deeds (if at all he performs) 
‘without any sense of agency.” That portion of the accumulated 
merits and demerits which have started yielding forth their fruit 
in the form of the present body, by being present in which the 
soul has attained the knowledge of Brahman is known a 
bdkakarma” and it is not destroyed by the knowledge of Brahman, 
It is because the latter depends upon the former in an indirect 
manner. Such a one who had realized the truth and yet conti- 
nus to live in the body is known as “jieanmukta."” The joanmukta’s 
life is characterized by two phases, sanddki or medi 
and xyutthina or reversion to empirical life. In the state of 
samadhi, be would be one with Brahman which is the partless 
ultimate. And, because of the function of the prarabdhakarma, he 
would come back to empirical life wherein he will be a mere 
witness of the functioning of the mind. In light of this, it iy 
said that if he commits heinous crimes, the sin would not pertain 
to him." In fact, his performance of any activity would be 
based upon the latent impressions arising out of performance of 
similar ativity earlier. If he is to commit a heinous crime, then 
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it must be based upon the latent impression born out of the 
performance of sinful action. In that case he would not have 
attained the knowledge of Brahman. Hence his attainment of 
the knowledge of Brahman implies that he has got only good 
tendencies, dictated by which he would perform only good 
activities without any sense of agency whatsoever.!® He will 
give expression to his experience of non-dual reality." When 
the fructified deed is exhausted by the experience of its fruits, 
the psycho-physical organism is dissolved inside the body like 
water poured over a heated stone. The knower of the truth 
being Brahman even prior to enlightenment remains as Brahman 
after the dissolution of the psycho-physical organism." This is 
known as “ Videhamutti 


To sum up: The knowledge of Brahman which arises from the 
major texts of the Upanigads reveals the identity of the trucnature 
of the individual soul with Brahman. It removes avidya and there- 
by the so called individual soul continues to live in the body as a 
jleanmukta till his prarabdhakarma is exhausted. He then is dissoci- 
‘ated from the psycho-physical organism and remains as pure 
Brahman. This is the chief aim of the Upanisadic teaching. 
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SECTION VII 
CONCLUSION 


VidySiranya, in the text Anubhatipraktéa, has expounded in a 
aystematic manner the Central Philosophy of the Upanisads. He 
has shown that the ultimate reality is Brahman which is eternal, 
ure, consciousness and non-dual. It is identical with the essene 
tiat nature of the individual soul. And this is the logical signi- 
ficance of the major texts of the Upanigeds such as tat toam asi. 


It may be said that the non-dual nature of Brahman would 
hold good only when there is no second entity apart from it; But 
perception gives us the knowledge of the existence of the world. 
Hence Brabman cannot be non-dual. 


(Our author in this connection critically examines and finally 
rejects the theory of causation admitted by the Vaiéesika school, 
according to which an effect is totally different from the cause. 
He has proved on the basis of the Chindogya text — vdcirambhanars 

ikiro ndmadheyam (CU, 6.1.1] that an effect has no independent 
existence apart fromthe cause and hence it is illusory. Ilusori- 
ness means indeterminability. The world is neither real nor an 
absolute nothing. It cannot be real and an absolute nothing at 
once. It is indeterminable either as real or an absolute nothing 
or both. And the presence of an indeterminable world will 
never contradict the non-dual character of Brahman. 


-Brahman which is non-dual is said in the Upanizads to be the 
cause of the world, To the question as to how Brabman which 
is non-dual and hence partless could be the cause of the world, 
the Upanitads answer that it is owing to md that it becomes the 
cause of the world, Our author makes clear the view of the 
Upanigads by stating that miyd is the transformative material cause 
of the world and Brahman by being the substratum of miyi 
whose transformation the world is, is viewed as the transfigarative 
material cause of the world. 


Our author maintains the view of the earlier preceptors of 
Advaita that mya and avidyé are identical. He holds the view 
vit 
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that the primal cause which is termed “protrti”® has a two-fold 
power of concealment and projection. Prakrti associated with the 
former power is known as “‘avidya” and it is active in the case of 
the individual soul. And prakrti associated with the latter power 
is known as “mfyt”” and it is active in the case of God. Hence 
itis usually said that the individual soul bas avidyt as its limiting 
adjunct and God has mayd, as its limiting adjunct. Avidyd and 
‘ily are thos two aspects of prakrti and they are not two distinct 
principles. 


Our author further states that avidyt and mig are one, and 
there are several derivatives known as ‘modal ignorauces.” The 
ater account for the non-perception of pot and the like, While 
avidya will not be removed by anything other than the know= 
edge of Brahman, modal ignorances are removed by the imme~ 
diate knowledge of their respective objects such as. pot, etc. 


Avidys is manifested by the witness-self in the form “I am 
ignorant.” An analysis of this perceptual experience would show 
that avidya is positive in nature and is not absence of knowledge. 


‘Our author maintains the view that according to the Upa 
4ads, pure consciousness is the locus of azidya. This view is mai 
tained by Prakiéitman in his Visarena but is not favoured by 
‘VacaSpatimisra who holds that the individual soul is the locus of 
ovidyt. 


In regard to the nature of avidpiniortti, there is difference of 
opinion among the Advaitins, Some hold that it is different from 
Brahman, the pure consciousness but is not arirsacaniya, Others 
hold that itis different from Brahman but is anireacaniya. Our 
author proves that according to the Upanigadic text [BU, 4.4.7] 
itis identical with pure consciousness which is Brahman. 


‘The individual soul and God are explained by our author as 
reflected images of pure consciousness in mind and avidyd respec- 
tively. He also advocates the theory known as “avaccheda: vida’ 
itis held in the Upanisads. The reflected image, according to our 
author, is identical with the original one with certain properties 
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superimposed upon the latter. The properties, however, are 
indeterminable. This is precisely the pratibimba-oada which is 
distinct from the abkdsa-oida, according to which the reflected 
image is totally indeterminable and is distinct from the original. 
Tt may be added here that our author advocates this view in his 
‘other work Peacedast. Our author further maintains that the 
theory of only one individual soul (eka-jfes-ollda), according to 
which the world does not exist independently of being perceived 
by the only one soul, (drsti-srsti-edda) has its basis in the Upanigads, 
He states that he who meditates apon pranaoa must have the 
{intellectual conviction that the world of animate and inanimate 
beings does not exist independently of being perceived by him. 
Again on the basis of the Upanisads, our author proves the exis- 
tence of eternal consciousness known as “sdlsi” which is the 
witness of the individual soul, mind, and its functions. 


Thus our author explains that, according to the Upanisads, 
three characteristics, namely, the characteristics of being an 
agent, ete., the characteristic of being the source of the universe, 
and the characteristic of being a witness are superimposed upon 
non-dual Brahman by asidyd. The latter when associated with 
the first characteristic isknown as the “individual soul,” as asso- 
ciated with the second one is known as “God,” and as associated 
with the last one is known as “saéyi”. When avidyd is removed 
by the knowledge of Brahman, all the characteristics will be 
removed. What would remain then is the non-dual Brahman 
which is liberation, 


‘Our author emphasizes the fact that liberation, being iden« 
tical with Brahman, is ever-attained; yet, through a mistaken 
notion of its not being attained, the aspirant longs for it and 
attains it (as if it were unattained) through the removal of 
vidya, Attainment of liberation is thus only figurative. 


The remote means to the knowledge of Brahman, according 
to the Upanisads, is performance of duties relating to one’s stage 
and class of life. This purifies one’s mind and gives rise to what 
is known as “oividipa” or an intense desire to know Brahman. 
When the latter has arisen, one must take up asceticism and 
purtue sravana, manana and nididhyasene, along with meditation 
‘upon the prasava, The false notion that the Vedantic texts do 
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not teach non-dual reality is removed by the pursuit of éravaya. 
‘The false notion that the Upanisadic truth of non-dual reality 
stultified by perception, etc., is removed by the pursuit of manana. 
And the false notions of ‘I’ and ‘mine’ are removed by nididh- 
‘Jisana. Meditation upon pranaca facilitates the attainment of 
Concentration of thought. The pursuit of fravana, etc., must be 
followed by asceticism as the latter constitutes the chief quali- 
fication of an aspirant to embark upon the study of Vedinta, 
‘When the mind of the aspirant becomes free from all the false 
notions referred to above, the direct knowledge of Brahman, eff- 
cacious in dispelling avidya, would arise from the major texts of 
the Upanitads, All the accumulated merits and demerits of the 
Knower of the truth would be removed. No merit or sin would 
arise in the future as he would not be performing any activity 
with a conscious feeling that he is an agent. The fructified 
‘merits and demerits which have given rise to the body, by remai- 
ning in which the aspirant has realized the truth, would be 
exhausted only by experiencing their fruits. Thus, one who has 
realized the truth and who continues to exist in the body is a 
fleannukta. He will be a mere witness of the happiness and 
misery which are the modes of mind that are born out of the 
fructified merits and demerits. He will perceive the world as 
illusory. When the fructified merits and demerits are exhausted 
by providing happiness or misery which are only the modes of 
mind, the knower of the truth will be dissociated from the 
psycho-physical organism and would remain as Brahman, 
‘This is videhamukti. 


The above constitutes the central teaching of the Upanisads,, 
according to our author. His contribution to Advaita rests on 
hhis clear and lucid exposition of the philosophy of the Upanigads 
in the light of uncompromising non-dualism. This is a work of 
impeccable scholarship and eradition. The concepts of the 
Upanigads have been treated with thoroughness and clarity. It 
is an abiding monument to the richness and variety of the 
‘Upanisadic thought. 


INTRODUCTION ct 
CRITICAL APPARATUS 


The present critical edition of the Anubhatiprakatais based on 
twenty-five manuscripts out of which twenty-three are collected 
from different parts of the country and two are collected from 
the India Office Library, London and the Institute of Advanced 
Studies of World Religions, New York, U.S.A. 


‘The details of the manuscripts are as follows: 


1, The Institute for Advanced Studies of world Religions 
USA. Acc. No. 1227-1233 with the commentary 
Adarta by Sivarimasrama, Devanagari, Paper, Incomp= 
lete, Good condition, Size 9.5 cm x 425 cm, 67 
Folios. 


2. G1 Royal Asiatic Society of Bengal, Calcutta, Ms. No. G. 
337, Devanagari, Paper, Complete, Good condition, Size 
11" x 5", 116 Folios. 


3. ': Royal Asiatic Society of Bengal, Calcutta, Ms, No. 
1405, Devanagari, Paper, Complete, Good condition, 
Size 9” x 4”, 132 Folios. 


4. a Saraswati Mahal Library, Tanjore, Ms, No. 1931, 
Grantha, Palm Leaf, Author: Vid)aranya Swami, In- 
complete, size, 172 x 14", 141 Leaves. 


5. gy Bhandarkar Oriental Research Institute (BORI), Poona, 
Ms. No, 303 (1899-1915), Devanagari, Paper, Complete, 
Author: Vidyaranya, Size. 13 2" x 44 127 Folios, 


6. g, BORI, Poona, Ms. No. 7 (1907-15) Devantgari, Paper, 
Complete, Author: Vidyéranya, Size 11 3/4 x 3 7/8", 
195 Folios. 


7. Gy BORI, Poona, Ms. No. 639 (1887-91), Devanagari, 
Paper, Complete, Author: Vidyiranya, Size 12 7/8” x 
6 1/8”, 79 Folios. 
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Bharatiya Itihasa Samsodhana Mandala (BISM), 
Poona. Ms. No. 36/62, Devanagari, Paper, Incomplete, 
Authorship attributed to Sayana. 


BISM, Poona, Ms. No. 25/244, Devanaga 
Incomplete, Authorship attributed to Saya 


Paper, 


BISM, Poona, Ms. N 
Incomplete, Author 


51/77, Devanigari, Paper, 
attributed to Saikaricharya, 


Oriental Institute, Baroda, Acc. No. 10861, Deva- 
nagari, Paper, Complete, Author: Vidyaranya, 99 
Folios. 


Oriental Institute, Baroda, Acc. No. 4875, Devanagari, 
Paper, Complete, 121 Folios. 


Oriental Institute, Baroda, Acc. No. 6746 (b), Grantha, 
Palm-leaf, Incomplete, 36 Folios. 


Government Oriental Manuscripts Library, Madras, 
Ms. No. D. 4539, Anubistiprakatiks, Granta, Paper 
Good Condition, Incomplete, Size 11” x 8 3/8", 228 
Pages. 


Oriental Research Institute, Mysore, Ms. No. 1814, 
Telugu, Palm-leaf. Incomplete, Good condition, Size 
18 3/4” x 15/8", 47 Leaves, 


Rajasthan Pracya Vidya Pratisthan, Jodhpur, Acc. No, 
20634, Devantgari, Paper, Good condition, Authorship 
attributed to VidyAtirtha Mahefvara, Vikram Samyat 
1781, Size 25.2 x 11.7 cm., 117 Folios, 


India Office Library, London, Ms. No. 538, Devani- 
gari, Paper, Good condition. Sarcepanisadartha-Anubhiti- 
prakida by Madhava-Vidyaranya, Size. 9” x 5”, 179. 
Folios. 


Saraswati Bhavan Library, Varanasi, Acc, No. 27058, 
Devanigari, Paper, Complete, Good Condition, Size. 
12.7" x 5", 91 Folios. 
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19. aT, Bhavan Library, Varanasi, Acc. No. 27643, 
Paper, Complete, Good Condition, Size, 


117 Folios. 


20. af, Saraswati Bhavan Library, Varanasi, Ace. No, 27905, 
Devanagari, Paper, Complete, Good condition, Author: 
Vidyaranya, Size 11.6" x 5.4”, 137 Foli 


21. aq, Sarasvati Bhavan Library, Varanasi, Acc. No. 28069, 
Devanigari, Paper, Complete Good Condition, Author: 
Vidylranya, Size. 10.1” x 43” (1885 AD), 10 
Folios. 


22. a, Saraswati Bhavan Library, Varanasi, Acc. No. 28563, 
Devanagari, Paper, Complete, Good Condition, Author: 
Vidyaranya, Size. 9.5” x 45”, 224 Folios, Saka, 1538. 


23, @, Praja Pathasala Mandal, Wai, Acc. No. 6550. Deva~ 
nigari, Paper, Complete, Good condition, Author: Vidya 
ranya, Size 31.6 x 10.3 cm., 113 Folios. 


24, @, Praja Pathasala Mandal, Wai, Acc No. 6551, Deva~ 
nagari, Paper, Incomplete, Good Condition, Author: 
Vidyaranya, Size 30 X 10.3 cm, 104 Folios 


25. @, Praja Pathasilé Mandal, Wai, Acc. No. 6554. Devana- 
gari, Paper, Incomplete, Good Condition, Autho 
Vidyaranya, Size $2.5 cm. x 10.2 cm, 87 Folios 


Printed Texts: 


Apart from the above manuscripts, there are two printed 
editions of the Anubhatiprakita. These have also been utilised in 
the preparation of the critical edition, 


1, Nirnaya Sagar Press, Bombay, edited by Vittala, Prin- 
ted in A.D. 1880, 1902 and reprinted in 1926 and 1983, 


2, The text of the Anubhatiprakita with the Tamil transla- 
tion, published by the Raja Charity Thust, Rajapalayam, 
Tamil Nadu, 1980, 
‘Three commentaries of this work are available and they have 
been utilised in Editing this work. Of the three commentaries 
one is yet unpublished. 
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1, A—Adarta (a1) by Sivaramisrama: A micro-fiche copy of this 
manuscript got from the Institute of World Religions, 
New York, USA. This is incomplete and extends upto 
the eighth Adhytya, This contains the text also. This 
has already been referred to as A. The interpretation of 
the text has been of much use in understanding certain 
portions for the translation. 


2. f— Mitaprakasa-vivyti by Kasinatha Sarma. This commen- 
tary along with the text has been printed at Vidya Vilas 
Press, Varanasi, 1923-24, 


Srutisamyojint — A recent Sanskrit commentary by Sri 
R. Muthukrsoa Sastri published by the Advaita Sabha, 
Tiruchirapalli in the Year 1984. ‘The author has identified 
the upanisadic texts and this has been of immense help in 
translating the text into English. 


While editing the Kénoavidyapraktéa and the following sections 
dealing with Byhadaranyakopanisad, I found out that several ver 
hhave been taken from VidySranya’s Vartikasira, a lucid treatise 
on the Vartika of Sureévara, Therefore, for the edition of that 
portion, importance has been given to the above text along with 
its commentary Laghusangraha by Mahesvaratirtha, 


‘Stemma Codicum 
By a careful collation of all the above manuscripts, I suggest 
the inter-relationship between the manuscripts as follows: 


As regared the manuscripts from Madras mj and Braoda 
these are from the same source as they have the same type of 
omissions. from Tanjore and ® from Mysore arc also alike. 


Manuscript #, which contains a lucid commetary Adarfa 
by Sivarim&srama is altogether from a different source as it has 
many an independent reading. Its colophon clearly states the 
name Madhava as the writer of the text which is a clue to iden- 
tify the author with Vidyaranya, Even though it has a different 
source and the commentator has to put his own contribution to 
‘emend the text at times, Ihave grouped them under the mark 
““X" along with  etc., as they show closer affinity at various 
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Gp, the manuscript from Poona seems to be from a different 
source as it is found out that there are thirteen extra verses and 
they are from the Varltikastra of Vidylranya. In the present 
edition these thirteen verses have been i 


‘The manuscripts, from Baroda and manuscripts 
@t, from Varanasi as well as the manuscripts @, and @ from Wai 
resemble to a great extent the manuscripts of the above group. 
‘The manuscript €T; from Rajasthan too could be brought under 
this group considering its readings which have similarity to those 
in the above manuscripts, (These group of manuscripts is 
shown in *Y’,). 


From the equal types of variant readings we can bring the 
manuscripts, % and af, together. Even though in some chap- 
ters the colophons of the manuscripts are different, the readings 
are mainly same, The other manuscripts from Poona like $s, 
Jo Yr Gethare their readings and omissions with these group 
of manuscripts. The manuscript @, from. London is another 
important manuscript of this group as its major variant readings 
are like the readings of other manuscripts. But at times it 
records some peculiar affinity with the manuscripts like TT, and 
: (of °¥*) group). So in the stemma, the relationship is indica 
ted by arrow-marked lines. However, the manuscripts 1 and 
i have a lot of semblance with the printed editon of the 
N.S.Press, Apart from these the manuscripts » Qa, Qs and a 
resemble with the manuscripts of this group, This is shown 
under ‘22. 


Tosum up: In bringing out this critical edition, all the 
above mentioned manuscripts have their own contribution for 
putting forth variant readings before us to decide the proper one. 
Among them the manuscripts whose readings are mostly adopted 
in the text in the place of the readings of the printed text is 
8, Hi, B- Certain single readings are also taken from @iy sy 8, 
‘Apart from these, the manuscripts, which are of secondary help 
are yy Gy Wi, and >. Besides manuscripts, in order to edit 
the portion dealing with Brhadiranyakopanisad, the Varttikasira of 
Vidyiranya was the main source. At certain places the readings 
from the Mitaprakisaviortti, the commentary of Anubkatiprakiéa, 
are taken into account considering their due applicability. 
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CRITICAL EDITION OF THE TEXT OF 
THE 4NUBHOTIPRAKASA 5 
WITH TRANSLATION, NOTES AND INDEXES 


aaaararr: 
ANUBHUTIPRAKASA 
CHAPTER I 
1, AITAREYOPANISADVIVARANAM 
1.1 Superimposition 


Sedo easier feataoasaT | 
natal gad asa aaa! 1g I 


The knowledge of Brahman which has been imparted 
well by the Sage Aitareya-and, which is incorporated in the 
concluding section of the second Aranyaka of the Rgveda is 
[now] being elaborated in an easy manner for its com- 
prehension by those who are [intellectually] not capable 
of understanding the Badsya text. (1) 


‘The Aitareyopanisadis a part of the Aitareparenyaka of the Rgoedax 
brahmava, This Uparisad forms the fourth, the fifth and the sixth 
adkytyas of the second Aranyaka. The seventh adhydya which 
contains only the peace-chant is also included in this Upanisad. 
‘The remaining parts deal with sacrifices and meditative worship, 
The main purpose of this Upanizad is to lead the mind of the 
sacrificer from external objects to the inner self. 


ada @@: sendteimeatatsia: | 
alsa va ards sé araa’ Ba8 1 2H 


1. qode- at, i, Bis Ae Yo Yo Ys Fo Te Ty Ty By AT! 
Aioy Aor Ty is HEA - RES . 
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Prior to the creation [of the world] there existed only 
the self free from name and form. That too is onc only; 
and apart from it there is no other [sentient] princi 
does there exist an insentient principle too [apart from 
it} @) 

‘The three expressions in the text, namely, ‘one only’, ‘no 
other sentient principle’, and ‘no insentient principle’ are intend- 
ed to convey respectively that the self is free from internal di 
tinction, distinction from like objects and also unlike objects 
(sajttiya-vijatiya-reogata-bheda-rehitah). This and the succeeding 
three verses discuss the import of the text of the AU, 1.1. 


neat g caf Garmfd ¢ azar 
gf aera Seat ara area’ Fea: 3 


In another Sruti text of a different branch of the Veda 
(namely, Yajurveda), maya has been set forth thus: “Know 
méyG to be the material cause of the world and Brahman to 
be the one possessing maya” (SU, 4.10). And it does not 
really exist in Brahman. (3) 


frac seemed ae7e7 | 
anata Tecan Fafa saat var It 2 


Like a_yaksa falsely imagined by a child, avidya which 
is indeterminable has practical efficiency. A child falsely 
imagining a yaksa is afraid of him, just as one is afraid of a 
tiger (in ordinary life). (4) 

When it is said in the last verse that mayl or avidyt is indeter- 
minable and is the cause of the world, the question naturally 
arises as to how an indeterminable entity could have practical 
efficiency in the form of creation of the world. It is answered in 
this verse that an object in order to be practically efficient need 
not be real. A yakya falsely imagined by a child is not real. Yet 


that non-real entity causes fear which is more real than that 
entity itself. 


LATER - Hy, iy ay Boy Ae, Ty A 
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‘The word anrta in the Chindogya text is taken in the sense of 
vidya by Sankara, See SB. on CU, 8.3.2. For details sce SS, 
2.235, 


aad ad fefearaaead: | 
agarerqeareat aa) genta Raa’ 1 


Apart from the self there does not really exist any 
inert object. In that state, the self remains as non-dual 
bliss as in the state of deep sleep. (5) 


‘May’, however, which is inert, exists there, But it docs not 
exit really. In the state of deep sleep, the sense-organs do not 
function. Mind provisionally merges in avidy3, Although there is 
thus the absence of cognition, yet there is the experience of bliss; 
and that experience is of the nature of the self only which is 
designated as stksin (witness-self). 


Great smganfa arn fga sea 1 
fifaeniscaararee ARTETA STARA Nh & I 
Maya, although not real, would bring about the world- 
illusion like nidra (the state of dream). The self, although 


immutable, has the resolve which is a mode of mdyd (to 
create the world). (6) 


5) mipdorttyS ayactrayat — méylorttya iti trtty abkedd- 
tht, MP. 


(i) sa thyata lokam 57) 


i, AU, 1.1. 
a Paritacr aa ar geese | 
gal Bead fexaa aaa saa | YI 


Having (thus) reflected upon the orderly process of 
creation and (then) having fashioned the entire world, the 


1. Rear er 


i 
; 
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self assumed the cosmic body with a view to create the 
guardians of the worlds (so created). And it placed them 
in the pores of the cosmic body (such as mouth, nose and 
the like). (7) 


See sa imin lokinasrjata, AU, 1 2. 


Bugged esta Faq: fecal | 
a 3é afamarai atsranna a sg: 


‘The guardian deities fall (as it were) into this cosmic 
body which is as expansive as an ocean. That supreme 
Lord united the cosmic body with hunger and thirst. (8) 


By association with body, each deity experiences transmigra~ 
tory existence which is like an ocean. Vide AU, 2.1. 


aeriirardter Tarageateer_| 
BI Sera ca Bac FAA AS I 


In order that these deities may appease their hunger 
(and quench their thirst), the supreme Lord created for 
them the bodies of cows, horses, human beings, etc., and 
made them enter into these bodies at the appropriate 
places. (9) 


Vide AU, 2.4: Fire, air, the sun, the quarters, herbs and trees 
‘the moon, the lord of death and water became identified respecti- 
vely with speech, vital airs, the sense of sight, the sense of hear- 
ing, hair, mind, epina, and male energy, and entered respectively 
into the mouth, nostrils, eyes, ears, skin, heart, navel and gencrat- 
ing organ. 


Saiserare| eraweaa akoneal: | 
siterag aang waar 8 aaa I ee I 


erat - 
2, ATE a Fy Hoy Fo Ty GB, As AM, 
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The Lord not perceiving a distinct abode for hunger 
and thirst, ushered them into the deities; and they too 
derived satisfaction by the experience of the deities. (10) 


‘The deities become satisfied by experiencing the sac 
offerings, ‘Thirst and hunger too are satisfied by these. TI 
the import. See AU, 2.5. 


aA ab tacit afagaa_ aRhza | 
"A aRTIZATSTTAANASI EAA | 2k 
When the food was created, the group of experients 
sought to experience it through the sense-organs. But the 


sense-organs such as speech and the like were not able to 
do so, and then, apdna experienced it. (11) 


‘The import of the AU, 2. 3-10 is set forth in this verse. 


‘starsat ar caterers Feat | 
fatiaei Garis siessiiaeaa: 11 22 


‘The Supreme Lord adequately considering that every 
thing would be futile in the absence of an individual soul, 
and having made an aperture in the midst of the head en- 
tered into it in the form of the individual soul. (12) 


Entering means to get one reflected. pravelab — jroaripena 
pratiphalanam, SS, I. 260; vide AU, 2.12. The supreme Lord, that 
is, Brahman associated with avidya when reflected in the psycho- 
physical organism is known as the individual soul. 


sonal ‘ane: eat Fat sia sea | 
AMGASERIRAZSAMRATASAAT 1-23 Hl 
1. Sareretira: - a, 


2. ArH, Fy, Gs Te oT 4. are ar 
3, strani a 5. A was mB, 
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‘That which is the sustaining factor of the vital airs, 
the agent of actions, and the sentient being is spoken of as 
the individual soul (in the Upanisads and the smrti texts). 
‘The ego-principle (that is, the internal organ) when inspired 
by the (reflection of) consciousness (in it) pervades (the 
entire body) up to the tip of the nails and (thus) has become 
the sentient being. (13) 


Hea BAS EMT ATA | 
weer Feast = saat ‘aera 11 2 


‘Just as the top and the trunk portion are the parts of 
a tree, in the same way let it be viewed that the ego-princi- 
ple and mind are the two parts of the internal organ. (14) 


RaGrasiatearal arisen cg | 


“Sqeusorda Feat fas sri AA: eH 


It is only the internal organ inspired by the reflection 
of consciousness in it and identified with the original cons- 
ciousnessis the ego-principle and it is sentient. It is the 
one that sustains the vital airs. (It isthe individual soul). 
And, the mind which remains in the heart is its instru- 
ment. (15) 


Fe ePSAAG TAATATSATT | 
af: ast sere asd dar sfta: 28 
On account of the movement of mind in the regions 
of heart, throat and eyes, there results (respectively the 
states of) deep sleep, dream and waking. And it is this 


(that is, the group of these three) that constitutes transmi- 
gratory existence (in the case of the individual soul). (16) 


1. aiterany- a. Fy 
2. Raat a, Hey He. Te Te Ds Te, 


+ Tey AT 


AITAREYOPANISADVIVARANAM 7 


Sa eee valet aieagt ast | 
wa arana? aa: aa sia I ee I 


The dream state does exist only at the time of its ex- 
perience and not at other times (that is, during the time of 
the experience of deep sleep state or waking state). The 
states of deep sleep and waking too are similar to the state 
of dream. On this ground, the three states are referred 
to (in the Upanigad) as dream. (17) 


At the time of the experience of deep sleep state, neither the 
waking state nor the dream state is experienced. Exactly similar 
consideration applies to the waking state too. 


trayah seapath, AU, 3.12: Dream is illusory on the ground 
that it exists only at the time of its experience. Deep sleep and 


waking too exist at the time of their experience. Hence, they too 
are illusory. 


1.2 Subsequent Negation 
EAN APSA | 
aeqninaagrat Fraga 995-48 i 2¢ I 
Superimposition set forth (so far) is illusory and it is 


negated subsequently. ‘The reality is expounded as acosmic 
by superimposition and subsequent negation. (18) 


8 daneatl sta gaara gt | 
qheadia yeh qa ara tl 28 


1. gftr- a 
2. mune’ ofr Te: ~ Hye Ts Ts Gps Ts Ty Tee Sah 
Rearg araerg, aie sev @ cae | 


8. witfreanerreueare, - &: 
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‘The supreme Lord has attained the state of a transmi- 
gratory being. The latter, however, enquires into the 
nature of the earth and other elements in accordance with 
the teachings of the Sastras by the grace of the Lord. (19) 


‘qaata saa seraaa Fara! 
Hal wal Fal agrEBRAA aeAAT 1 Ro I 
‘Just as pot originated from clay is clay only, in the 
same way let it be viewed that the world which is originat- 


ed from the supreme Self is the (supreme) Self itself and not 
anything different from it. (20) 


For details vide SLS, pp. 48-90. See also PD, 13-38 and AP, 
1,30. 


we: ane gale fami az: 94% | 
avd afta ada g are see 1 Re 1 
There is no independent reality in the case of effects 
such as pot, pitcher and the like apart from clay (which is 


their substratal principle). And, the name and form that 
are manifested are really fancied. (21) 


The illustrative example of clay and pot given in the previous 


verse is explained in this verse, The word pratiti is to be con- 
strued with the word nimardpa. 


sierra aeraatiasrdt aa | 
aibrertenactse crear aprenafiera: 1) 2% I 


Just as there is the delusion of reflected image (of sun, 
moon, etc.) owing to the limiting adjuncts, water, etc., in 


1, wearenft - a 2 ae-a 3. atea-w 
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the same way this delusion of pot, etc., is due to the limit- 
ing adjunct, namely, the specific disposition of the parts of 
the substratal principle (clay). (22) 


“sanniveSoptdhitah — avayaoasariyogavisesartpoptdhibalat,” MP. 


site: dtafiealatrarea Fade | 
a ata Ba arara Saati seTga: RR I 


Illusion caused by a limiting adjunct will be removed 
only by the removal of the limiting adjunct and not by 
knowledge. On this ground, pot, ete., (which are illusions 
caused by limiting adjuncts) manifested even in the case 
of one who knows (that they are only the manifestations of 
clay). (23) 


It may be objected: “Let the illusory manifestation of the 
pot be removed by the knowledge of ‘this is clay only’, just as 
the illusory manifestation of silver is removed by the knowledge 
“this is only a piece of shell’.” The above objection is answered 
in this verse. Illusions caused by the intervention of limiting 
adjuncts will be removed only when the limiting adjuncts are 
removed, and they will continue to manifest even though one 
knows the substratal principle. ‘The illusory perception of silver 
is not caused by a limiting adjunct. Hence it is removed by the 
knowledge of its substratum, namely, shell. 


‘Theiillusory manifestation of pot, etc., however, is caused by 
a limiting adjunct, namely, the specific disposition of parts, like 
the reflected image of Sun due to the limiting adjunct, namely, a 
sheet of water. One may have the knowledge that the reflected 
image is illusory. Yet its manifestation would continue to exist 
till the limiting adjunct, namely, the sheet of water is removed. 
In the same way here too, one may have the knowledge that the 
pot isillusory. Yet its ‘ion would be there till clay — 
the substratal principle (which is the limiting adjunct) is removed. 


TR Arse: Ga TAA wat aA | 


sarge 4 BUIIARA: 1 22 I 
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Logicians assert that, pot by being an independent 
substratum, inheres in clay (that is, pot-sherds). This how- 
ever, is not the case in view of the unwelcome position of 
the weight (of the pot) being doubled. (24) 

Logicians argue that pot is a de novo entity existing over and 
above the pot-sherds (kapilas) through the relation of inherence 
(samaotya). This means that they accept the'difference between the 
cause and the effect. If this position were true, then the weight 
of the pot would be doubled as there would be the addition of 
the weight of the pot-sherds to the weight of the pot. 


See also STA, pp. 245-246. 


Agana sears deel Fai waa | 
aaegradt ai et Bakeatea: x 1 
‘The weight would become doubled on account of the 
weight of clay and that of the pot. In the same way, one 


‘who bedecks oneself (with golden ornaments) would be for- 
tunate by having increased amount of gold, etc. (25) 


For details see Introduction, 0.5 
Vide also STK, pp. 245-246. 


In the previous verse the author has pointed out the un- 
welcome position of the weight of an effect becoming doubled in 
case a cause is admitted to be different from its effect. This un- 
‘welcome position is explained in the verse. 


‘The point is that the weight of gold — the cause, would be 
added to the intrinsic weight of the golden ornaments — the effect. 


a afta qareraarAa: | 
aariteaanraa: 4 99 aAgTAAT IX I 


There is no possibility of a pot being viewed as a sub- 
stance distinct from clay by mere disposition of parts. 


Laie 
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Never indeed does a son become manifold on account of 
the several dispositions such as sleeping, waking, walking 
and the like. (26) 


‘The logicians may seek to prove inferentially that pot is 
different from clay in the following manner: Pot is different from 
is because it has a specific disposition; that which has a 
disposition, when compared with another object is diffe- 
rent from that object, like a horse which has adistinct 

when compared with a cow is different from the cow. 


Vidyaranya in this verse states that the invariable relation 
deduced from the above inferential argument lacks correspondence 
in the case of a boy whose physical disposition is different while 
he is asleep when compared with his own physical disposition 
when he is walking. If mere possession of specific disposition 
were to guarantee the difference of an individual from another, 
then, one and the same boy must be viewed as different on the 
basis of the distinct dispositions he possesses while asleep and 
while walking. 


TER er a ag ee eROAR ER: | 
Ferg BRO Gaga Brag BAT Hl VU) 


Hence effect cannot be real independent of its cause. 
On the other hand, it is nothing but the cause. It is non- 
real. It is indeterminable. (27) 


‘The world is non-real. In the Advaita terminology it means 
that it is indeterminable either as real or an absolute nothing. 


adbparascatea wait “tert | 
adtsaar aren: eaaieg geg ar Bram i Re 1 


In the case of an indeterminable object too, practical 
efficiency exists. It is because, fear from a thief is noticed 
on seeing a stump (mistaken for a thief). Hence pot and 


oT-a 2 dea 


SS 


12 ANUBHOTIPRAKASA 


the like shall be indeterminable; and let them manifest or 
have practical efficiency. (28) 


For details see Introduction, 0.5. 


afeasiiatrer mesda seneei | 
‘Rateai g atael serdtai Fada 28 


‘The cognition of pot, etc., definitely ceases when there 
is the removal of the limiting condition, namely, the speci- 
fic disposition (of parts). But in the case of men of discri- 
mination (between what is real and what is unreal) (inde- 
pendent) reality in regard to pot, etc., vanishes. (29) 


In verse 23, our author has stated that the erroneous cogni- 
tion caused by a limiting adjunct is removed when there is the 
removal of the limiting adjunct. This is explained in this verse 
with reference to illusory cognition of pot. The latter is removed 
when the specific disposition of parts constituting .the object — 
pot is removed, This, however, is related to an ignorant man 
He who has an intellectual conviction that the substratal princi- 
ple, namely, clay alone is real and the pot is non-real, in his case 
‘even at the time of the perceptual cognition of pot, the knowledge 
that pot is real does not exist. 


az: awa gad asaweaa gar | 
aaa del ere gael ses II Re I 
Pot, pitcher, etc., are merely referred to in vain by 


words. It is only the (element of) clay that is true, Never 
indeed are pot, etc., real, (30) 


The meaning of the CU text — oleirambhaxam vikiro nama~ 
dhayam [6-1-4] is given in this text. For details see PD, 13.35 and 
KA, pp. 48-49. 


1 RRR = 5, iy ey Ty To Gv Fos Go Gor Bo 
Ty Mey To 
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cane saa ‘gxearaf area: | 
prarata fs areata safer i 82 tl 


In the same way, earth, ete., which are originated from 
the self are not different from the self. On the other 
hand, they are manifested by being superimposed upon the 
self. (31) 


See PD, 13.38. 


aa aes afr aealeeera | 
aPreardita aed “aaa aaa: 1 82 1 


Existence is the essential nature of Atman (the self). 
And, because of superimposition of earth, etc., on it, earth, 
etc., are manifested as existent through respective sense~ 
organs. (32) 


ehaatatie aParara aaa | 
gaiaa fated, ait Fg aa 1 83 


Efroncous cognition, which is due to the limiting 
adjuncts — sense-organs, does not arise when sense-organs 
are controlled. In order to make this clear, yoga (that is, 
control of mind and sense-organs) is described in the 
Vedas (SU, 2.8). (33) 


‘The cognition of pot, etc., as sat is only illusory. It arises 
from the functioning of the sense-organs. If the sense-organs do 


sragreita - 

aH - 

wera - g,, & 

Sr Se |S Se SSeS Ty Tee 
AMET ster | aaa wears AIST 
aret afer arers 
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not function, erroneous cognition would not arise. That the cogni- 
tion of pot, etc., as sat is only illusory is explained in SLS, pp. 
210 f, 


aale: aaRAaaras Ba a1 
area: ardegeg freaa eng seieaa ti Re II 


Earth, etc., different from the self which is of the 
nature of existence do not exist really. Hence let earth 
etc., be manifested by the sense-organs and be adapted to 
the practical needs of life. Yet, just as pot, etc. (which 
are manifested in clay, etc.,) are not real, inthe same way 
earth, etc.,are not real. (34) 


‘The criteria of reality are not manifestation and adaptability 
to the practical neceds of life. Pot is manifested and is adapted 
to practical needs of life. Yet it is not real. The criterion of 
reality is non-sublatability in the three divisions of time — past, 
present and future, It is applicable only in the case of Brahman 
and not in the case of pot, etc. 


denbaseead smraria Fava | 
a aenerrisead fe ‘aeaaisetfe gaa 1 4 11 
From the knowledge arrived at on the basis of (the 
above) reasoning. (it is determined that) the world is noth- 
ing but the self. When such is the case, where is the scope 


for the doubt as to the real existence of any object apart 
fromthe self. (35) 


AGAIASEAM TE: Ta AAT | 
aarti araeit gear Aran APIA Re IT 


1, weqatseitfit- aed ore: ‘Rr ge ote) 
pF Gy Go Ye Ay Me TW ae ATER aE 
gernitra wegaeii we: sqeraa 1 

2 WEIR - FF Fo Go Go Go Mey Mee ATs, By Ae 
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When well-analysed by the application of one’s in- 
tellect, it comes to this that the self which remained as non- 
dual and bliss prior to creation remains so even after 
creation. (36) 


‘The point of importance here is that the self is not affected 
by its association with the world because the latter is illusory. 


See yatra yadadhyisah tatkytena gunena 
dogena vd axumatrenipi sa na sembadhyate, 


(Adhyasa-bhisya, BSB 1.1.1.) 


geal wala wa lea garcaat | 
vata aa aeaa saeteaT 1 38 I 


This individual soul thus analysing (and coming to the 
conclusion) that everything is Brahman realised his own self 
to be identical with Brahman. (37) 


See AP. 23-36. The import of the AU, 1.3.13 is explained in 
this verse. 


aegias Feorn Rear aenigaa aa! 
Faaraiaisatralsa stat ada Rae 1 3¢ I 


‘The ego-principle is the reflection of consciousness in 
mind. Hence it is non-real, like earth, etc. The element 
of consciousness left (after distinguishing it from the ele- 
ment of mind) is the true nature of the individual soul. It 
is identical with and not different from it. (38) 


Vidyaranya here adopts the abhdsenida to explain the nature 
of the individual soul. According to abhisavida, the latter which 
isa reflection of pure consciousness in mind is totally indetermin- 
able either as real or an absolute nothing. It is because reflected 
images are considered to be fully indeterminable. 


For details see Introduction, 0.3. 


1, Sayaa: - ae 


a 
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aaa Gerted sareea Pager: | 
Aaen ane sila: areeaga: 1 33 1 
Having’ thus analysed in accordance with the (teach- 
ings of the) scriptural texts, the individual soul, associated 
with control of mind, etc., with his intellect directed in- 


ward has realised his true nature, namely, the pure cons- 
ciousness to be identical with Brahman. (39) 


zatrantaa aaaif Basa | 
saaansart “Sareea: 1 vo 1 


The knower of the self is designated as idandra in 
accordance with etymology. And, this name is used with 
a view to convey that the soul has perceived the supreme 
self directly as one perceives an object as ‘this’. (40) 


For details see the following verse. 
Vide AU, 1.3.13. 


ara gage ara: alae | 
gore Rafat: oii ae & Bai ee 11 


Him others call as Indra. This is with a view to refer 
to him by an indirect appellation, It is because reference 
by indirect appellation is indeed pleasing to Gods, parents 
and others who are venerable. (41) 

Vide AU, 1.3.14. 


In this verse it is said that the conventional meaning of the 
word idandra too is the knower of the self. The word idandra is 
conventionally used with reference to the supreme Lord. Since the 
knower of the self is himself the supreme Lord, the word idandra 
conventionally refers to him. 


1 sige: &, 
2 post 4, 45 mare - 
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Itmight be asked: the supreme Lord is referred to by the 
name Indra only in the Upanisadic texts such as indro mdyAbhih, 
[BU, 2.5.19} etc., and not by the word Idandra. 


To dispel the above doubt itis said in this verse that Gods 
and others are to be referred to only by indirect appellation. 


Hence instead of using the word Idandra to refer to the supreme 
Lord, the word Indra is used by dropping a syllable. 


qararerargiezaalface | 
aaa waar | eR 


It is but proper to designate the knower of the self here 
as Indra as he is of the nature of supreme Lord. So far the 
(elucidation of the) knowledge of Brahman in respect of 
aspirants of superior intellect. (42) 


1.3. The Frightful Nature of Birth 
fraceieaate: eg Sued dteqeia | 
seta ‘seri dee dre Frecga 11 83 


‘The knowledge set forth above would arise to one who 
isdetached. And detachment would result from the com= 
prehension of defects. Birth is the primal defect and now 
its frightful condition is explained. (43) 


anigt angel alegre: | 
sirea Ret aa at wafer tafe Be 


From heaven or hell, the soul (falls down with rain 
and) through rain comes into contact with rice, enters into 
‘the father and permeates the male energy. (44) 


1, “saa” career fidtareat finftdearnrataricn 
art Ge ATewTATLI 


A-3 


= 
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aaa: Retee!’ aalgen aghaaa| 
fig: stat vrafeazeraia aggaa_ i es 1 


‘That male energy present in the body of a father has 
arisen from all parts (of his body). A father has a two-fold 
body, one gross and the other, the male energy permeated 
by the soul (to be born). (45) 


fevai feral aderereagatearai fag: 1 
gaeta asin aud aa eae tl ee 1 


‘He transfers the male cnergy to the woman. And, 
this"is the act of begetting a son on the part of a male 
parent. That is the first birth of the male parent brought 
forth by himself in the form of the son. (46) 


atta stead atten eqateac_| 
ateéPin geist azBAaat a3, Be 


Entering into the generating organ of the woman, he 
becomes manifested in the womb of the woman and per- 
meates her body. He is nourished by the essence of food 
and drink of the woman and becomes identical with the 
body of the woman. (47) 


The second birth of the male parent is explained in this and 


in the following four verses. This verse gives the meaning of the 
‘Upanisadic text, tat striyd dtmabhayam, ... (AU, 2.2) 


aradat Raa genq aeneafaaaieae: | 
eaigant fsedtat ml eal at aa: th 8 1 


Otherwise, just as the internal disease of spleen would 
Kill one, in the same way, the foetus would kill the woman. 


eat - ay 7 
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It, however, does not cause any harm to the woman like the 
parts of her body, Since it does not harm her, she is able 
to nurse it. (48) 


‘The expression ‘otherwise’ means: ‘if the foetus does not 
become identical with the body of the woman.’ 


See AU, 2.2. 
aed wae aa: AI AR: | 
aft wat cesta afgerenfearaha: 11 8s 1 


Since she nurses the body of her husband in the form 
of foetus, she must be fostered by her husband with food 
and other objects of her liking. (49) 


arat Goqaai: Rerar zat aif arava | 
fiat arataat ga dewalt aan 4° 0 
‘The foetus, by remaining in the faeces and urine (in 
the initial stage) is born in the tenth month. And the 
father ceremonially purifies the son in accordance with the 


scriptural injunctions viewing him as identical with his own 
self, (50) 


fatiari assea gaeto dfeaar| 
alge arsenal saga AI 48 I 


The birth in the form of a son is the second birth in 
the case of the father. A two-fold birth successively occurs 
— one from one’s body and the other from the body of his 
wife. (51) 

See AU, 2.3, 


gfasiat Preraat sat agar ear | 
sida Arar eeaaerat ParazeaT' 4 A 


1. Sewer: - ar 
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At first the husband joins his wife. He then joins (her 
who has become) his mother when he becomes the foctus. 
The wife herself has become the mother. Alas! the plight 
of transmigratory existence. (52) 

fea Aiea a4 gases’ afar | 
wat Berd Rares aa 4k 


‘That father, having entrusted all the sacred and secular 
activities to his son, dics and enters into different parents, (53) 


See AU, 2.4. 
greta aseiga Gaudiiaa, | 
aatel aati assiea eg Beano: 1 42 I 


In the case of one who is associated with a physical 
body, this one is the third birth in relation to the two-fold 
birth in the form ofson mentioned earlier. (54) 


See AP, I. 46-51. 
aia ansiat aa ‘Raat | 
é ° 
Fa RAGA gai Seal: FART TAA 4 I r 
‘There are thus three dwelling places for every trans- 
migratory being in all its births; the inside of its own body, 


the inside of the body of the wife, and the inside of the 
body of the male parent (in a subsequent birth). (55) 


See AU, 1.3.12, 


___ In this passage, the expression frayoh dvasathah occurs, It is a 
interpreted by Saikara as three states of waking, dream, and 
deep sleep wherein the individual soul exists in the sense of sight, 
mind and space within the heart respectively, and also as one’s 


1. "eaft - a 
2 Rava — i, ay Fy Wty AT, 3. Resveaegt - Hs Te 


—. 
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‘own body, the womb of the mother, and also the it 
parent. It is the second meaning that is given in 


ide of a male 


For details see Satkara’s commentary on AU, 1.3.12. 


sea atest srararsitag | 
SATE TAA Ga: GA: 1 eH 


In this manner, the soul oftentimes attains to eighty- 
four lakhs types of births, high and low. (56) 


qed weaa: Staci ‘eet tenegear | 
fradt geavag goad anzaaa_ 1 49 1 


‘The pernicious nature of birth has been fully ex- 
plained. ‘The harmful nature of disease, etc. (in a birth) 
has (also) been explained. One becomes detached (thereby 
from birth). He who realizes (his identity with) the reality 
is released like Vamadeva. (57) 


It is supreme detachment from phenomenal existence thatis 
the most potent auxilliary in the scheme of practical discipline 
in Advaita, One analyses the nature of birth and one’s existence 
in the world and is disgusted with the transmigratory process, 
He would then pursue éravesa, manana and nididhylsana — the 
proximate means to the direct knowledge of Self. If there is no 
cause to obstruct the rise of the direct knowledge of Brahman, 
the Iatter would arise in this life itself. If there are any impedi- 
ments, then it would arise in the next life. ‘This we know from 
the scriptural text [AU, 2.5] which declares the rise of the know- 
ledge of Brahman in the case of Vamadeva when he was in his 
mother's womb. See the following verse. See also S$, III, 349- 
350 and BG, 6.41. For details see Introduction, 0.6. 


Le eter WE ATE ss Hn Gv Go AH ATs AT By fy T 
WeSG ater! wag mesg afkagety + 
equ ft me! 
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qasraf aa aufed adie | 
aaah areas’ saratiafsa: 4 1 


‘The famous Vamadeva, being free from the impedi- 
ments by the pursuit of fravana, manana and nididhydsana 
in his previous birth (itself), gave expression to his state of 
release in the form of a hymn while being in his mother's 
womb itself. (58) 


‘The impediments are three, namely, praminisambhicand, 
promeyisanbhtoant and sipartabhicand. ‘These are respectively 
removed by fravana, manana and nididhyisana. 


In the case of Vamadeva, the above impediments were remov- 
ed in the previous life itself. Yet his fructified deeds were such 
that knowledge could not rise in the earlier birth itself. When he 
entered into the womb of his mother in the next birth, fructified 
deeds were exhausted and he attained the direct knowledge of 
Brahman. 


sara aa aera 4 sa | 
afar SRS BA TIA | 4S 1 


This Vamadeva, although he had pursued Vedantic 
study in his previous birth, did not realise Brahman as he 
was impeded by powerful merits and demerits that consti- 
tuted the cause of fresh birth. (59) 


aii sea cea Riad ora | 
wait anf ders saci sTEAA il ke Ii 


‘The impediments, namely, the merits and demerits, 
having made the soul (of Vamadeva) enter into the wom! 
(of his mother) got (themselves) removed. And, Vamadeva, 

_ recollecting at the ninth month the Vedantic study he had 
pursued in the earlier birth, realised Brahman. (60) 
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Rgr wer ayaa sieawisrad aa | 
atarerat fret Retacarsh i &e 


Having become the knower of Brahman (in the womb 
of his mother), Vamadeva, when he was born, became a 
realised soul while alive. He directly felt the physical body 
which is different from his self to be indeterminable. (61) 


See AU, 2.5. 


“gard sretatna aren 38 Fava | 
aaa tegerriceeionsiaa Ase. 1&3 Il 


So far (that is, prior to the attaining of the knowledge 
of Brahman) he was immersed in the body owing to avidya. 
And, by the knowledge (of reality) having given up attach- 
ment toward the body, and also the state of being an in 
dividual soul, he has become Brahman. (62) 


Sce “sa yo ena vidodn asmit darirabhedat 
Srdheam utkramya...”” AU, 2.6. 


Shaasona aa Reread gearcHat | 
ata etlgeiisaarrataeaad: 11 83 I 


When the characteristics of being an individual soul 
are removed, the so-called individual soul remains as Brah- 
man [which is liberation]. Liberation too has become 
similar to heaven since it transcends sense-perception. (63) 


Heaven does not come within the range of sensc-orga 
In the same way, liberation, which is identical with Brahman, is 
supra-sensible. Thus liberation is being thought of as being 
attained in the other world like heaven. Really it constitutes the 


1. WRL- Go Fo For Tee B, ate, 
2. eaadher- Bat, ate at ATOMS atreeat | 
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essential nature of Brahman that is identical with the true nature 
of the individual soul, 


See amusmin searge loke saroan kimin 
‘pted amytah samabhacat, AU, 2.6. 


atest Beri Bgfaracteaa | 
wash Beara: ser 22 Prone 1 ee 


Although Brahman is mediate to the ignorant, it is 
immediate in the case of realised souls. When one's self is 
realised as identical with Brahman, every form of happiness 
derived from (the contact of) sense-organs with their res- 
pective objects is attained. (64) 


Bliss experienced from contact of sense-organs with objects 
is only the reflection of Brahman in the mental states resulting 
from the above contact. Thus every form of happiness is only an 
appearance of Brahman — the bliss, Hence it is said that when 
Brahman — the Bliss is realized, every other form of happiness or 
bliss is attained. 

arerqaase ‘Beast ‘featiaar | 

5 2 
aararaeraad Fag Feat aar ll &4 I 
Happiness derived from [contact of sense-organs with] 

objects are only particles of the ocean of bliss of the self, 


‘These merge in the self at the end like the (watery) particles 
in the ocean. (65) 


aerarrsageal ‘aa gala | 
Soe Wee 


Le PROT — ay ay Gin Tay ey Ae, Bay oh; PeeaTE - a, 

2. bse ari 

3. saftwara' a dam ge) ara 
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4. weafreofs de 8, gam we, sag meee 
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Not knowing that the self is bliss, the mind desires for 
external objects under the mistaken notion that they are 
the source of bliss. After having attained the objects, the 
mind experiences the bliss (which constitutes the nature of 
the self), (66) 


arated ai grat grain aaa | 
Rafer gerd ala waa ie I 


Having (thus) experienced the bliss, that is, the self, 
the mind functions toward external objects under the 
mistaken notion that they are bliss. The minds of the wise 
‘ones, on the other hand, experience the bliss, that is, the 
self by being rooted in it. (67) 


fea geared aa adtearerarac: | 
wet az Fond gerd & Bafa: 1 ee 


Free from any predilections, if one discerns the group 
of misery pertaining to the objects of the world, one could 
realize one’s own bliss (that is, the self). Indeed men of 
discrimination realize the self that is bliss. (68) 


area Sara IAAT | 
Jeske BARA +E es i 


Vamadeva has become immortal after having realized 
every form of bliss in his own self. Never indeed does death 
which is termed dissociation of body and vital-airs (from 
the self) pertain to the consciousness. (69) 


‘The self is the acme of all forms of bliss derived from the 
contact of sense-organs with their respective objects. Vamadeva 
has realised his self — the bliss. Hence it is said here that every 
form of bliss referred to above which is only an appearance of 
the self — the bliss has been attained by Vimadeva. He remains 

A—+4 


26 ANUBHOTIPRAKASA 


as the self when he is dissociated from the psycho-physical 
organism. 


ged danged geared 4 ata: | 
agar Praat atard Atala que: tl ee 


Having studied the Upanisads which convey respecti~ 
vely the evils of transmigratory existence and the supreme 
human end, those who are desirous of release become 
detached from the world and enquire into the nature of 
the self with a view to attain the knowledge (of the self). (70) 


‘Vidyarapya commences the discussion of the third chapter 
of the AU in this verse. 


Having learnt from the Upanisad: that the transmigratory 
existence is harmful, and that (supreme) human end results from 
direct knowledge of Brahman, those who desire for release become 
detached from worldly objects and embark upon the sacred 
inquiry into the import of the Upanisads. 


14 Enguiry into the Nature of the Self 
ad Farag asia aaa aa | 
sue ara ssa afer sear i v2 


Of what nature is the self that is valued most by the 
sages — the self whom we always refer to in expressions 
such as‘I see’, I speak’ [and the like], and who has entered 
(into the body) through the [aperture of the] head? (71) 
Vide (i) “ko’yam atmeti vayamupasmake,” AU, 3.1. 
| (ii) “sa etomeva simtnash vidarya eayt detra 
prapadyata,” ibid., 1.3.12. 


| art gefagien ea: alec: ga | 
SEA gatas Sareea: 1 82 1 


5a 
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‘The sages desire to know the true nature of the indivi- 
dual soul and the Supreme self thus: of what nature is the 
self? Is it one possessed of mayd or is it pure consciousness? 
[OF the two], who existed prior to the creation of the 
world? (72) 


staat Aaaaa ari Beatie | 
aqnigafnd aos ar aeaAeT Fe 18 I 


Since the individual soul is sentient, let the nature of 
sentience be considered. Does its true nature consist in its 
being associated with the sense of sight, etc., or in its being 
‘a pure (principle)? (73) 


‘The meaning of the texts of the AU, beginning with “‘yena- 
28 patyati” (3.1) and ending with “nimadkeyani bhavanti” (3.2) 
is discussed in the verses 73-96. 


aauald anfag aaa ikzaTeA | 
wamreat Tea eaeiza Fea: AI 11 88 


The senses of sight, hearing, smell, taste and touch 
constitute the group of five senses of cognition. And colour, 
sound, smell, taste and touch are their respective objects. 
(74) 


arentiqaTage: BRA | 
‘aongraraatemiaeser: Brat 119% 
‘The senses of speaking, grasping, moving, excreting 
and enjoying constitute the group of senses of action. And 


speech, seizure, movement, excretion and enjoyment are 
the (respective) actions (carried out by them). (75) 


1. aerarar - a 


28 ANUBHOTIPRAKASA 


Atak qaitamraria eee & | 
anbrarataetitzd aes, 1 9 I 


Eyes, etc., are well-known to be the substratum of these 
ten sense-organs. The sense-organ which is present in its 
substratum is associated with the power to give rise to the 
knowledge of action. (76) 


‘The substrata of the senses of cognition like sight, hearing, 
smell, tasteand touch and senses of action like speaking, grasping, 
moving, excreting and enjoying are respectively the eyes, ears, 
nose, tongue, skin, mouth, hands, feet, anus and the generating 
organ. 


SiS IRAAREAEA | ara: | 
age aitawat 3 Beag aaa 811 99 1 
‘The five vital-airs are: prana, apdna, vydna, uddna and 


samdna. These arc respectively located in the heart, anus, 
navel, throat and the entire body. (77) 


‘wraatikaxt 2 agaearitet: | 
sariedera va ageRAL gM: I< I 
Going upward and going down are the functions of 
the first two, equalizing the food [that is eaten] in the 
body [is the function of samdna]; ejecting the undigested 
food-substance from the stomach is the function of udana, 


and providing strength to the whole body is the function 
of wydna. These are the functions of the vital-airs. (78) 


aval ageaia sé Saaai aaa 1 
HriseeaaeI Th: sree: BIN SS I 


The mind [inspired by the reflection of the self in it] 
pervading the insentient body makes the latter sentient~ 


1, vararenraftget - i, a1, Ao By A 


— 
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Mind, by remaining inside the heart, gives rise to the 
mental states like desire, ete. (79) 


Vide BU, 1.5.3. 


arrzanh ‘oar en etiezaoATy | 
aria: 9a eat | Ae AER HEARN ce Ut 


Here the five senses of cognition, the five senses of 
action, the vital-airs, the intellect and mind are taken to 
be the seventeen factors. (80) 


In the earlier texts on Advaita the seventeen factors are stated 
to be five senses of cognition, five senses of action, five vital-airs, 
the intellect [buddhi] and mind [manas]. The last two are the two 
phases of the internal organ. The latter when it stands for certi- 
tude is termed intellect and when it stands for desire and doubt 
is termed mind. The intellect that is inspired by the reflec- 
tion of consciousness in it is known as arta 


See vijndnasis yajnave tanute, TU, 2.5.1. 


isd wager fegte: aatiag | 
aalg davaer fareit ater sa <2 
Itis this group of seventeen factors that constitutes 
the subtle body. [Inspired by the reflection of pure- 


consciousness in it] it undergoes transmigration in the form 
of several births. Its annihilation is termed liberation. 


(81) 
aaaRadt tera eat | 
amitafateate aenaren Para 1 <8 


‘The body [subtle as well as gross] is projected by 
nescience, and it isdestroyed bythe knowledge oftthe self. 


1. wanft- 
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Knowledge would arise from enquiry and hence [the true 
nature of] the self is being enquired into. (82) 


Enquiry into the nature of the self is enquiry into the import 
of the Upanisadic texts that deal with the nature of the self. 


aq geacrararent a: eal at al Haq | 
wer eat ateta ara aaleg we 11 <8 


‘The seer comprehends the object through the mental 
te arising from the sense of sight. Of the two, namely, the 
instrument through which one comprehends [the object] 
and the seer who comprchends the object, who is the 
self? (83) 


‘The doubt arises as to whether the seer is the self or the 
mental state which is the instrument of cognition is the self. It 
is precisely this that is the object of enquiry. 


oils aa a: ater alfa ateaara 1 
Savant seal acide ead ii <2 


Exactly similar consideration applies in respect of other 
propositions, namely, whether the factor through which one 
hears is the self or the one who hears is the sclf. (In short) 
what is enquired into is whether consciousness pertains to 
the instrument or to the seer. (84) 


Vide AU, 8.1, 


agi eorag ale canta: | 
ae: edargeaaht aenfetaa: 1 <4 1 


There are manifold cognitions such as visual (gusta- 
tory, olfactory, auditory and tactual) owing to different 
kinds of instruments (of cognition). And, owing to different 
kinds of perceivers (such as one who comprehends through 


~ 
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visual perception, gustatory perception and the like) there 
are manifold cognisers too. (85) 


aero acon Fa: eer | 
anal vay aaa: wesc 1 C&L 


In the case of external sense-organs like sense of sight, 
etc,, there is the difference between the instruments of cog- 
nition and the factors that comprehend (such as the one 
who sees, hears, etc.). In the same way, let difference be 
understood (between the instrument and the factor that 
comprehends) inside the body. (86) 


aqafaedent areat eqaaeat: | 
ato SPATE AMAARG THA Mt 8 Hh 


‘The intellect which serves as the limiting adjunct of 
the individual soul — the agent, is referred to by the term 
—hrdaya. The mind serves as its instrument. Appr- 
chension, etc., are the modifications of the mind. (87) 


Vide AU, 3.2. 


In the previous verse the distinction between the external 
senses and the agent, that is, the individual soul has been set 
forth. In this verse the distinction between the individual soul — 
the blend of the intellect and the pure consciousness and mind is 
set forth on the basis of the manifold distinct effects such as 
apprehension, etc. 


aa aaa Ford wed & cae, Tae | 
, Sak agag a: eraraia daa: i <é i 


In all these, consciousness is noticed severally. When 
such is the case, there arises the doubt as to which one is 
the self among the manifold consciousness. (88) 


$2 ANUBHOTIPRAKASA 
1.5 Consciousness is the Ultimate Reality 
saat wag aaa arate Fora: | 
see Freaiar ari aq adterar i <8 0 
Let consciousness which is supreme by being uncon- 
ditioned be realized. It is one and is present in all the 


factors (mentioned above). It is the self and this is the final 
view. (89) 


In this and the succeeding seven verses, the import of the 
statement — sarodnyeoa cai... [AU, 3.2] is explained, 


Reent waged Sei aga: | 
ag adg Reort dara Saaraa: 1 Set 


The intellect, mind and the external organs are the 
limiting adjuncts (of the self): In all these, the reflection 
of the consciousness is present. Hence they (too) are viewed 
as sentient. (90) 


‘The expression cetaninyatah can be split in two ways — cetan 
anyotah and cetandni atoh. If the first form is adopted then the 
translation would be: sentience in the intellect, mind and external 
senses which arc the limiting adjuncts are caused by the external 
factor, namely, the reflection of consciousness which is present in 
all these. The translation given in the body of the text is on the 
basis of the second interpretation cetandni atah. 


a aed ag Saerreeqea | 
BOA aif Bara ‘a are a AAA Ht Se Ml 


Sentience in all these factors is not primary. [Hence] 
the state of being the self (appearing therein) also is not 


1. warat- a 
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primary. In the state of deep sleep, all these merge in 
(avidya), but the self does not merge (anywhere). (91) 


sari Fonteaa fei cates | 
FTAA TARGA ARI SEAN SR I 


Consciousness being unconditioned is always the 
manifesting factor of the absence of the limiting adjuncts. 
Hence self-hood is primary in the case of consciousness 
and not in any other case. (92) 


Rera Al eee: Beg] BEATA: | 
AIA qURAS aT AAAI: M33 I 


The words like seer, etc., and perceptual knowledge, 
etc., are significative of the self, which is associated with 
the mind and its states and which isnot the real self. They 
secondarily signify the (real) self. (93) 


waa deat: | 
GASIAA: Teg: AMAIA: | 2 


saeel J ene BATA agETAT | 
Sa: ada: sare IN $4 Il 


Words like, son, brother, etc., serve as the appellations 
of a single individual on the basis of the adventitious 
feature of specific relationship [present in the latter}; the 
body-in-itself associated with hands, etc, is the object 
referred to. In the same way, by the ego-sense (the in- 
tellect inspired by the reflection of consciousness in it) and 
the instruments of knowledge pure consciousness is referred 
to as they appear to be sentient (by being indentified with 
the latter]. (94-95) 


De assrcer “firenferen: - 
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nari edaeieentrad agit a4 | 
sitaer anad sofia’ Frotat a_i 36 1 
‘The true nature of the individual soul is the pure 


consciousness which is the witness of the ego-sense, body, 
etc. Thus there arises this conclusive view. (96) 


sari easter aa Berita | 
FRURAAT TET RATA ATTA II 82 I 


Consciousness is present in one’s own body and in 
other bodies too beginning with Hiranyagarbha and end- 
ing with immovable objects. [Therefore] it is identical 
with the supreme Self. (97) 


When 
bodies, i 


thus clear that consciousness is one in all the 
identical with Brahman which is one without a second. 


See sa brakma.. 


ajnipratistha, AU, 3.3. 


agra staal smart Fa | 
saeaagan Ae a aa NN Se I 
Just as this consciousness attains to the state of the 
individual soul by sustaining the vital-airs, in the same 
way let it be accepted that it attains to the state of God 


by being the cause of the origination, ctc., of the world. 
(98) 


wri ogi ad snare | 
ae a Fal eae eeartaaareat 1 <8 I 


Every object — mobile and stationary — is called the 
world. Since the consciousness is the cause of the origina~ 
tion, etc., of the world it is called its netram. (99) 


1. Pireweray - 
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The etymological meaning of the word ‘netram’ is that by 
which origination, manifestation and dissolution of the world are 
effected. 


aa gePaqaitaa aa: 90 | 
aftva afd aa arritentearaa: i geo ih 
In that consciousness which existed as pure intelli- 


gence prior to creation, every object, on account of its 
being originated by nescience is located. (100) 


Nescience is present in pure consciousness. The world is the 
transformation of nescience. Hence the world appears in pure 
consciousness. The following inferential argument is intended 
in this verse. 


‘That which is the effect of avidys thatis present in a sub- 
stratum is located in that substratum, like a serpent which is the 
effect of avidya present in the consciousness conditioned by the 
rope is located in the latter. The world too is the effect of the 
primal nescience present in pure consciousness. Hence it is 
located in pure consciousness. 


See prajtine pratisthitam, AU. 3.3. 


sakitaieesa ae: TaRAR | 
Farel saat Tara A | tok th 


‘Just as the world has consciousness as the cause of its 
origination, in the same way, it has consciousness as the 
cause of its existence and manifestation. Since conscious- 
ness brings about the usages of happiness, etc., it is called 
netram. (101) 


In ordinary experience every usage precedes cognition. And 
cognition is nothing but pure consciousness reflected in mental 
state, It manifests the object and then follows verbal usage. It 
is thus consciousness is the cause of the manifestation of all 
objects that are created. In this sense itis called netram, 


—— rl tS 
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Happiness, etc., are the mental ting from the con- 
tact of sense-organs with their respective objects. Consciousness 
is reflected therein and it is known as the cognition of happin 
ete, 


See prajnnetr lokah, AU, 3.3. 


A oa alae ea aa weer aaa: | 
aiefutien ged aot: AIH | LR 


At the time of dissolution, consciousness is the substra- 
tum of the entire world. It is because the entire world 
lapses back into it [then]. Thus, it is imparted by the 
Upanisad that creation, derivation of existence and mani- 
festation and dissolution [of the world] have consciousness 
as their cause. (102) 


Sce prajtapratistha, AU, 3.3. 


arabiateat stsaaaren | 
foitacmgeat exazarat a & 0 03 I 


The creation, derivation of existence and manifesta 
tion, and dissolution of the dream world have conscious- 
ness aspect of the individual soul as their witness. Never 
indeed are there creation of dream, etc., in a stump, wall, 
etc. which are devoid of consciousness. (103) 


See jivah seupnasrelyidikarta totsiksitodt, 
“Jannaivara tannaicam, yothi stambhidi, MP. 


srreaeRariea Amaaaire: | 
aeaeReA aeaga a aa A |) 208 II 


‘The creation, sustenance and the dissolution of the 
world have the consciousness aspect of Isvara as their 
witness, They do not exist in a barren woman's son devoid 
of the consciousness aspect of Brahman. (104) 
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Sce brahma saroasrytytdikarty tatsaksitost 
ayatireke vendhydputravat, MP. 


soraatiar aetarangaa_ | 
earned ee aeara Froia: i 04 


Pure consciousness which is non-dual, which is of the 
nature of the supreme reality is the substratum of the 
creation, etc. of the world. This is the affirmation of the 
aspirant [who possesses the fourfold aid to the study of 
Vedanta]. (105) 


For a description of the four-fold aid, see BSB, 1.1.1 
aa Sar ane agai ge | 
sa Ae ‘arr Baa saa Aa Ml 2e% Ih 


Let it be understood that consciousness which is the 
essential nature of one’s self is Brahman. Knowing 
[directly] that consciousness is Brahman, may one always 
remain in the form of consciousness. (106) 


From the great of the Upanisads like prajainam brokma 
[AU, 3-3] etc., there arises the immediate knowledge that the 
individual soul is pure consciousness which is non-different from 
Brahman and which is viewed to be the ground of the universe. 
‘This knowledge, however, is not efficacious in dispelling avidya, 
because it is clouded by the three-fold impediment, namely, 
pramindsambhicand, prameytsambhivand and viparitabhacand. Sravana, 
‘manana and nididhyilsana remove the three impediments respectively. 
‘The immediate knowledge which has arisen already, being thus 
freed from the three-fold impediment, dispels avidyi. One who 
has thus attained the immediate knowledge remains as a jloan- 
mukta, ‘This is the import of the verse. 


For details see Introduction, 0.6. 


1. PRAISE + Fs. Fy Ty Go We T TH 
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stadia Raasgt aaa: eg aniaaaa_ | 
feaai aa carer ag: aisd 4 saa | 208 IN f 


He, who is rooted in consciousness, will be released 
while living like Vamadeva. Let his body fall off at any 
place; he will not be born again. (107) 


teeaaatai sareaat daar | 
ahaoratg Fart 1 26 


adkt sifrareaafiet squfarert tataeliefzacd are 
sravitseara: | 


Let Vidyatirtha Mahesvara bless that this knowledge 
of Brahman which is imparted in the Aitareyopanisad and 
which is briefly set forth [in this treatise] be firmly rooted 
in the expounders and the learners]. (108) 


Here ends Chapter I entitled “An Exposition of the 


Aitareyopanisad” in the treatise Anubhiitiprakisa composed 
by the Sage Vidyaranya. 


in Th By My Ai eh sersewsrer- 
agytaerireraniaterern: saiissara: - siz cht s 
shearcagiadifaarragytastionr tata | 


Foy Ty Te Ae, as Tateese sarent- TF 


CHAPTER II 
2. TAITTIRIYAVIDYAPRAKASA 
21 The Definition of Brakman 


aeaecai abreat fafa: sre afer | 
aa garda seat aR: Ue 


‘That this knowledge of Brahman which (the sage) 
Tittiri imparted in (the section) Brahmavallt, I shall eluci- 
date for the easy understanding (of those who are desirous 
of liberation). And, let those desirous of liberation revel 
in this exposition. (1) 


The Taittiriyopanisad which belongs to the Taittiriya recension 
of the Yajurseda consists of three sections called Stksaoalls, Brahma 
allt and Bhrgweallt. It is the second chapter termed Brakmavallé 
that deals with the nature of the knowledge of Brahman. Vidya- 
ranya deals with the contents of this section in this chapter and 
he summerises the views set forth in the other two sections in 
brief manner. 


qaighakara: eaRrgsery | 
aatAeaRa aasraasicar i 2 I 


By the rites, beginning with the sacrifice performed on 
the day of the new moon and ending with the sacrifice 
offered to the manes, carried out in innumerable births, 
there arises an intense desire to attain the knowledge of 
Brahman (in the case of an aspirant) in his last birth. (2) 


For details regarding the role of karma on the practical side 
of Advaita, see Introduction, 0.6. 
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aat avi aarera dlzatoeaiefa: 
‘tama afeasara Gai qaaia aft: 3 


Then, with reference to the aspirant by whom concen- 
tration of thought is achieved by intensely pursuing yoga in 
the form of meditative worship upon Samhita etc., the 
Upanigad imparts the knowledge of Brahman in an cpi- 
grammatic manner. (3) 


See the anuothas 
also see “brahmavidipne 


wan ga anbaaeat saarisatia: | 
site Ger gare: aaa sale Raat ne i 


Prior to this aphoristic statement, the peace invocation 
has been incorporated here (in the Brakmavallt) for the 
purpose of its repetition with a religious fervour. By its 
repetition in a devout manner the impediments such as 
hatred and the like that are present in the mind are sub- 
dued. (4) 


waa vat aa aaltase | 
aa om we Bf adsal: ara ge 4 


The text “He who realizes Brahman attains Brahman” 
is an aphoristic one since it involves reference to many 
(related) senses. In this text all the senses, namely, the 
object that is realized, knowledge, and the fruit of know= 
ledge are connoted. (5) 


84 am adn taht ag ana we | 
PAMCASATTAT ATS tt I 


1, Rewrme - et aS: ss Bay Ais Tey Ais Ay Tey AS 
wrong aresrs care eft) Sant - a 


vi, vii and viii of the stksdoalls in the TU; 
param,” TU, 21.1. 


TAITTIRIYAVIDYAPRAKASA a 


The factor that is [fit] to be known is Brahman. The 
mental state in the form of Brahman is knowledge. The 
fruit is the attainment of the nature of Brahman. All this 
is made explicit in the hymn which is inthe form of a 
commentary on the aphoristic statement. (6) 


saad are aa aa feta Fa ae eA | 
aed armed AGAR YH 
If it is asked as to what is the definition of Brahman 
that is [fit] to be known, then let it be understood that that 
which is not sublated in the three divisions of time, which 


is (self-luminous] consciousness and which is not condi- 
tioned by space, time and objects is Brahman. (7) 


aIBrMeSRRssa AEA: | 
ard aa aq vated <i 
Beginning with ether the entire world is non-real on 


account of its being caused bymdy@. Brahman is not non- 
real; on this ground it is referred to as real. (8) 


‘The following inferential arguments are set forth in this 
verse: 


(i) Space, ete., are non-real because they are effected by 
maya like a show projected by a magician; and 


(i) Brahman is not non-real; it is because it is not fancied 
bby mdyit unlike the show of a magician, Vide MP. 


sense wa: eine aa gaa | 
eared 44 gaara <i 


‘The world is insentient because it is devoid of self- 
luminosity. Brahman, on the other hand, is self-luminous 


1 we 
A-6 
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and so it is not insentient; on this ground it is referred to 
as consciousness. (9) 


we Feraraaa_ ee Rareeitzatah: | 
a Ranfeeeisratser aunrrd aa: FTI Il fo Il 
Insentient objects such as pot, ete., are limited by 
space, time and objects. No such limitation is caused by 


space, etc,, in the case of Brahman, Hence Brahman is 
known to be infinite. (10) 


Raeermraagad arias | 
aa aa waa: ahead ed Ra ke I 
‘The three factors such as space, time, etc., which are 
different from Brahman are projected by mdy@. Brahman 


is unsublatable in the three divisions of time. And could 
Brahman [then] be limited by those factors? (11) 


serait at47_ | 
eae eigerser “ad aq amie TATA, Wh Rt 


‘There words [satyam, jfidnam and anantam] secondarily 
convey the partless ultimate by eliminating insentience, 
non-reality, and limitation. And let it be unterstood that 
that part-less ultimate is Brahman. (12) 


2.2 The Means of Knowing Brahman 


aren_aw aa Prete Safaeiiaa | 
aera wa cata fei ae g Aq a: 1) 23 I 
TAB: Fay Fay Fv Goo Gov Cis Ty A Ty Ar 


ararg arate afastitg @ eqafafe ost! 
2 war - a 


7 , . ¥ 
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If it is asked as to how could one know such Brahman, 
it is said in the Sruti “He who knows Brahman immanent 
in the intellect which is the effect of the nescience — the 
pre-eminent cause,” (13) 


In Brahman, miyt or avidyd which is referred to as avyikrta 
akaéa and the like (BSB, 1.4.3), intellect is superimposed, Tt in 
in the intellect that Brahman is reflected. The Taittiriya text, 
_y0 veda nihitark guhilyto parame eyomen [2.1.1] is reproduced with 
‘some change in the phraseology in the second half of the verse. 
‘The word vyomni means in aoylkrta akasa, that is, nescience. It is 
pre-eminent [param] in the sense that it is the transformative 
material cause of the world. Its effect is intellect [guhd]. Brah- 
man is reflected therein, 


See coam aoydkrtakhye parame oyomni kiravabhiite 
yt kiryobhatd buddih tasyivh nikitam brakma (VM, p. 115) 


For an alternative explanation for the above passage, see 
$B on TU, 2.1.1 and VM thereon. 


Raa: si: TOU aea AA: | 
aa: eat cat Heat get Ba gee 22 I 


The sheath of vital-airs is interior to the physical body 
[that is, the sheath of food). The sheath of mind is interior 
to the sheath of vital-airs. Farther within it [that is, the 
sheath of mind] is the sheath of intellect. Placed within it 
is the sheath of bliss. This series is designated as guhd. (14) 


‘The sheath of bliss is ajadna or primal nescience. It is desig 
nated as kiranatartra. 


sapageri aye eet fra | 
ageata vei after Frag ae Fete ie 


bs 
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‘The expression paramain nyoma stands for the primal 
nescience which is the cause of the world and which forms 
part of the five sheaths constituting the guid. And Brah- 
man is concealed by it. (15) 


shatceatar Feet Sa aat | 
ata weal fansiaaentaera 26 i 


If it is said that it is only the essential nature of the 
individual soul (that is consciousness), which is concealed, 
then let it be understood that the essential nature of the i 
dividual soul itself is Brahman in order that the delusive 
cognition of the nature of being an individual soul may be 
removed. (16) 


wal ada Sai stead sero | 
VAISS ATS TAR He I 


Consciousness which is Brahman itself attains to the 
state of an individual soul on account of sustaining the 
vital-airs. Owing to the delusive cognition of identity 
with the sheaths, Brahman appears to be sustaining the 
vital-airs. (17) 


aOR FaITATA | 
Reaper aaa A ATA 1 RS I 


On the basis of the knowledge of distinction between 
consciousness and the five sheaths that will be explained 
later, the false identity between the two is removed. The 
direct knowledge of Brahman results only from such a 
knowledge of distinction and not from any other source: 
(18) 


1. Stat - a 
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ari sire vastarieaaearcearea a | 
Fe menceniaa wag Rats i 2s i 


By discarding the external world and also the five 
sheaths, the intellect when directed inward necessarily rea- 
lizes Brahman free from all limiting conditions. (19) 


aaa aBeen ai ae a araat | 
aif Siam aeaeaeeaa TEA th Re I 


When mind is’ focussed outside, it is only Brahman 
conditioned by objects that is manifested. By this the 
nature of being an individual soul will not be removed. 
Hence let Brahman be realised by the intellect that is 
directed inward. (20) 


aitngar ae aaah 1 
Baer aaa sega g ara: 1 Xe Ml 


Knowledge of external objects consists in the manifes- 
tation of the world and also of the cognition that the world 
isreal. Reality [cognized in respect of the world] is re~ 
moved by inquiry [as to what is real and not real] and the 
manifestation of the world, by mystic trance. (21) 


aftertaramacea aaa | 
Fagg statard aqpeifer seat 22 


‘The consciousness aspect of the individual soul is con- 
cealed and its true nature is comprehended when the mind 
ig turned inward after its application to external objects is 
arrested. One then realizes it to be Brahman. (22) 


3 
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2.3 The Fruit of Realisation 
<8 ara vec Beaisheaatsa wi: | 
aft Fara aerate aa 23 
‘What is the distinctive feature of the realised soul, 
when there is the attainment of Brahman (as it were) 


through its realisation? If it be asked so, (it is said) that 
fulfilment of all desires simultancously is the difference. (23) 


arere Beara Patera: sufi: at | 
aera 4 ai Sen gag a: 1 Re AI 


Pleasures derived from objects are always sought after 
by every being. All these pleasures are but particles of 
Brahman which is the bliss. So says another Upanigadic 
text. (24) 


In the previous verse it has been said that he who realizes 
Brahman experiences every from of pleasure. It is objected that 
it cannot be so because pleasures derived from objects are 
different from Brahman which is bliss. This and the following 
verse answers the above objection. 


See tasyaiva anondasya anylni Bhatini mitrim upajioanti, 
BU, 4.3.32. 


aarreaecat aren Beat efi Berar | 
aaa agzean Rea saitiisfaen: 11 84 


__ Every being longs for objects [of the world] with mind 
directed externally under the mistaken notion that external 
objects are the means of pleasures. (25) 


Brahman which is bliss is ever-attained, And there can be 


no desire in respect of a thing which is already attained. If plea~ 


sure derived from objects were non-different from Brahman, then 
it also is ever-attained and hence there can arise no desire to 
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attain it, But in ordinary experience, every living being strives 
to attain pleasure from garland, etc. This shows that it cannot 
be identical with Brahman. 


aetna a8 dh: cares ezAA | 
Bees Boi Bra aed eMTAA Gai 
When the object desired has been attained, the mind 
turns inward and experiences for a moment the Brahman- 


bliss which is immanent in the mind and again desires for 
the external object. (26) 


We 


‘The point emphasised here is that when a sense-organ comes 
into contact wih desired object, the mind undergoes transfor- 
mation in the form of the object. Brahman which is bliss is 
reflected in such a mental state. It is Brahman thatis conditioned 
by the latter is known as pleasure derived by mind from objects. 
The consciousness conditioned by mind experiences it, Again, 
when the merits that gave rise to such a pleasure ceases to exist, 
the consciousness conditioned by the mind again longs for exter- 
nal objects under the mistaken notion that it is only external 
‘object that provides pleasure. 


° 
atimensaare genera | 
fearaegat aire wenaat f aa: 9 
Bliss which, although absolute, is spoken of by cour- 
‘tesy as a particle because it is short-lived. This bliss is 
erroneously considered as bliss that is derived from objects; 
for, it is Brahman-bliss only. (27) 


Since bliss derived from objects is only the mental state 
inspired by the reflection of Brabman which is bliss and since 
‘mental state, is short-lived, what is conditioned by this mental 
state, namely, Brahman-bliss also is thought of as short-lived. 
‘And on this basis it is referred to as particle of Brahman-bliss. 


aradean Raat g seared aaa | 
aealata eifian: al afer 11 %¢ Il 
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‘The aspirant having a sense of discrimination [between 
what is eternal and non-eternal], with his mind turned in- 
ward always experiences Brahman-bliss. In that perennial 
bliss all other short-lived pleasures are contained, (28) 


ara aaeion aia sie Aerae | 
qaashraat aed we AAA MRS I 
The knower of the truth experiences all pleasures 
simultaneously by remaining in the form of Brahman. This 
is the distinguishing feature [in the case of the knower of 


truth] and it is referred to in the Upanisad as the fruit in 
the form of attainment of Brahman. (29) 


2.4 Brahman — The Cause of the World 
AAAS AAT | 
aaa TARR Re It 


In the rk which explicates the meaning of the apho- 
rristic statement, it is mentioned that Brahman is infinite. 
And, in order to explain the infinite nature of Brahman, 
it is said that Brahman is the cause of the world. (30) 


‘The rk is: satyan jaanam anantam brakma, TU, 


LL. 
aR aei amaEITEl AAA | 
FAM BH TE TAT SA RE I 


Brahman which is unsublatable [in the three divisions 
of time) is hidden in the cause — ajflana which is desig- 
nated as'yyoma and which exists in the gukd known as 
sheaths. Ether has come into existence from it. (31) 


a aratraateateatag erm | 
a oS waa, wed oe cetiemeTT 11-28 I 
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In respect of ether, air, fire, water, earth, plants, food 
and the physical body, each preceding one is the cause and 
the succeeding one is the effect. Let this be clearly known. 
(82) 


eat wenfeaag agen ght Aa: | 
are aire aria ae RR 


On the basis of the Srufi text, "Brahman through the 
manifold powers of mdyd assumed different forms” (BU 2.5. 
19) [it is known that] there indeed have come into existence 
illusory forms such as ether and the like in Brahman. (33) 


wer aaah aera | 
fae aco: aa: ata Aarsaaa: Re It 


Since it has been mentioned in another Sruti “The 
supreme power of this (namely, Brahman] is manifold [that 
is, it has manifold powers]” (SU, 6.8) it isknown that the 
power present in Brahman has multifarious aspects. That 
power, however, is mdyd as it is indeterminable. (34) 


Fae aneTarsaacaaa | 
freacar aie@ arat Arar ea Faseaa 34 I 


Since Brahman is unsublatable [in the three divisions 
of time], it is proper [to hold] that the power is indeter- 
minable. This power which is mya [is indeterminable 
because, it] is not real and yet is manifested like the show 
ofa juggler. (35) 


not real, that is, it is not umsub- 
latable, because it is annihilated by the knowledge of the self. 
It is not an absolute nothing as it is manifested in cognitions such 
as ‘Lam ignorant’. It cannot be real and an absolute nothing at 
‘once, Hence it is called indeterminable. 

AT 


‘Maya which is the po 
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amr Raaa cea: arig aig | 
aMetarad AaARSO 1 86 I 


Since mdy@ is manifold [because of its manifold 
powers}, the effects, namely, ether, etc., too are manifold 
and each one is different from the other. (36) 


wii aig aerate: aq aewi aa | 
wala aadaaerst 1 3° 1 


In every object, reality is manifested; and reality in- 
deed is one and it constitutes the nature of Brahman, Since 
it is the nature of that which is the substratum of every- 
thing, it pervades every object. (37) 


Every object is only an illusory manifestation of Brahman 
through maya. Brahman is thus the substratum of every object. 
Hence the essential nature of Brahman, namely, unsublatability 
is manifested in every object superimposed upon it. The essential 
nature of the substratum will be manifested in the objects super 
imposed upon it. 


waaRIaseATeI Tai at: gRefeaaT: | 
gatg Gari Gel aster ‘aa 1 <1 
‘This is similar to the pervasion of the Iength of the 


rope in every object superimposed upon it such as serpent, 
continuous line, a stick, anda garland, (38) 


eater Feira: aa ae wesaT: | 
waagad Fe ‘aaa Ter gfe 1 88 I 
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Objects beginning with earth and ending with physical 
body, are fancied in Brahman which is of the nature of 
reality. It is because Brahman pervades all beings. Hence 
its being of the nature of reality does hold good. (39) 


aratnwaaral Fema sia | 
aft vata Gera: aria: aigitfia: | 2° 1 


Based upon the maxim that Brahman is explained 
acosmic by superimposition and subsequent negation, 
superimposition of objects beginning with ether and ending 
with the physical body has been set forth. (40) 


25 The Sheath of Food — The Self 


Baa Sea: era ATTA | 
wart gateraa Farad 11 ee 1 


‘Then, in order that there may arise the knowledge of 
Brahman [as non-dual], negation of the world [in Brah- 
man] is stated. In the first place, the physical body is 
spoken of as the self in order to dispel the false notion that 
son, friend and the like constitute the self. (41) 


‘The text sa of esa, etc. [TU, 2.1.1] is intent upon negating 
the false notion of not-self as the self, This text conveys that 
the physical body is the self with the sole view of emphasizing 
that son, friend and others do not constitute the self. In fact, 
physical body too is not the self. 


areal & gaarmitaancaaaar: | ; 
afetisaaa 94 gen aaa Baa 1 ee 1 


The erroneous cognition in ordinary life involving 
reference to the son as one’s self is being restated by the 
‘Sruti text “You, the one designated as son, are my self.” 
‘There is also reasoning to this effect. (42) 
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‘The reasoning is: son, wife and others constitute the self; it 
is because they come within the purview of the cognition ‘I’ un- 
like pot. ‘The son and others come within the range of ‘I’ in the 
following sense; if the son is ill, the father thinks ‘I am afflicted.” 
Hence the son comes within the range of the cognition ‘T’, 


area yanaledeed arn | 
gare meres 8a gash arena: 1 83 


The author of the bhdsya has said that defect and 
excellence present in son, wife, and others are falscly taken 
to be present in the self. Hence there is the false notion of 
the son as one’s self. (43) 


‘The following Bhisya text is referred to in this verse: 
putrabhiryadigu vikalesu sakalesu vd prapte akameoa 
vikalah sakalo veti bahyadharmin dtmani adkyasyati, 
Adhyasa-bhasya, BSB, 1.1.1. 


asa gates: seta gaa: | 
ast araatalsa: areata va 1 82 I 
‘That toxt of the Aitareya (AU, 2.4) states: “That this son, 
the self of this father is made to perform the good deeds (of 


the latter).” Hence there is indeed the false notion of the 
son as one’s self. (44) 


‘The authority to perform the duties done by the father is 

delegated to the son after the death of the father. The éruti text 

pots that this is as it should be; for, the son is the self of the 
er. 


‘ea sqalad Beelareratiaena | 
at alsa: disaaraeat a aaa 1 84 I 


laa & 
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‘Thus when there is the erroneous cognition of the son 
as the self, here, to remove it, the physical body is spoken 
of as the self in this way: the body which is the transfor- 
mation of food, that itself isthe self and none else. (45) 


wala: qaariekta Agar | 
ait warren ga “earet faeet Fat HN Be 


‘The notion of one's self in the son is only metaphorical 
as there is the distinct cognition of the two in the form ‘my 
son, wife, and others’. It is similar to the notion that the 
servant is a lion. (46) 


The servant is referred to asa lion because one ot more of 
the qualities of the latter are ascribed to the former. The two 
are cognized distinctly. In the same way, the son, wife, and others 
are referred to as one’s self because the qualities of the latter are 
ascribed to the former and the two are cognized as distinct. The 
point that is of importance here is that there is no false identi- 
fication of the one with another, but there is only imaginative 
identification. 


gaara 94 erat ai Fa gat | 
agiaangerd erereayaeTAA 11 Be I 


If there arises the notion of the self in son due to earlier 
latent impressions, then let one meditate upon the body as 
the self often with a view to ward off those latent impres- 
sions, (47) 


fare: cat aeaged ght Baer fa | 
earear afagai seq aaa gaara 1 Be I 


Having meditated upon the body as a bird with head, 
wings, middle part, and tail, and having attained perfec- 
8 


1. yp: - 5 weait: - @ 


4 ANUBHOTIPRAKASA 


tion in such a meditation, one should abandon the (literal 
meaning of the) text that speaks of son as the self. (48) 


‘The Upanisadic text prescribes the mode of meditation upon 
the body as a bird. ‘The head in the body is to be viewed as the 
head of a bird. The right and the left hand are respectively the 
right and left wings. The middle part, since it is related to every 
other part, is viewed as the self of the bird. The limbs beneath 
the navel constitute the tail. 

See tasyedameva Sirah. idarh puechavh pratistha, TU, 2.1.1. 
© = 
dasisetate gatsetata arfer ft: 1 
faertsha ‘sfarst 4 gagaqveat: 1 8s 11 


In the case of one who pursues the above meditation 
no change results from pleasure and pain of the son. In 
him there is the cognition ‘Jam a man’ and there is not 
the cognition in the form ‘I am the son’. (49) 


‘The word pariordjaka in the text literally means ascetic. But 
here it means only the aspirant who has abandoned the feeling 
of identity toward one’s son and others: 


Sce uktadhyinanisthivi: gatavatah sidhakasannyisinah, MP. 
aasil 8e caren agai aegfea' | 
saret aaacad apie SA GAR I Ye II 


‘The body sprung from food is itself the self. Meditating 
upon food as Brahman, the aspirant attains every form of 
food desired by him. (50) 


‘The criteria on the basis of which food can be thought of as 
Brahman are mentioned in the Upanisadic texts beginning with 
‘anndt bhatdni jayonte and ending with tarmidannayh taducyata iti 
(TU, 2.2.1.). 


1, qftare- 


i Ge Gv 2. afaar- 
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2.6 The Sheath of Vital-Airs 


Pail enaat ar gararrcareat | 
aa Feral aad sored RaraA Ae UI 


When the false cognition of son as the self is removed 
cither by discrimination or meditation (that body isthe self), 
Jet one meditate upon the vital-airs as Brahman in order 
to get over the false notion that body is the self, (51) 


‘This verse serves as a preface to the exposition of the mean- 
ing of the texts beginning with tasmidod etasmit annarasamaydt and 
ending with prthot pucchavk pratistha, TU, 2.2.1. 


a eearaal aaat Taser: | 
quel 84d SA ST TTS! a: 4A 


It is not reasonable to hold that the body is the self; it 
is because the [present] body did not exist in the previous 
birth. In the previous life, the self [associated with mind], 
having performed the [meritorious and sinful] deeds attains 
the present body [in this life.] (52) 


arpeoratgat aa sTareaataat | 
faa suet waa: Seng g aaa 4a 


It is but proper to hold that vital-airs — the cause of 
life and death — constitute the individual soul. When 
vital-airs exist, life is found [in the body]; and when the 
vital-airs depart, the body falls off. (53) 


(On the basis of the method of agreement and difference in 
the form ‘life is there when vital airs are there, and life is not 
there when vital-airs depart’ it is proved that vital-airs are the 
cause of life and death. Hence vital-airs constitute the self. 


—— 
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Sce ayurmarane prinakaranake tadanoayanyatirehinuvidhayitoat, 0 
vadanvayavyatirekinuvidhiyt sa tatkiranakeh, yathi dandin- 
vayavyatirekinuvidhdyt ghatah dandektranakoh tathi ca ime 
tasmat tatha, MP. 


FERAMAATA TUATAATETAA | 
sot aaiequieta: waaay: ‘aazaA 42 A 


In order to get rid of the latent impressions that give 
rise to the cognition of self in the body, let one meditate 
upon the vital-airs as the self. He who meditates upon the 
vital-airs as the self attains full life. (54) 

‘The meaning of the text — sarcameva ta ayuryanti ye pravam 
brakmopasate (TU, 2.3.1] isgiven in this verse. The expression 
sarvam Ayu) conveys the full life-span of hundred years. 


See atari oars iti tu yuktarn saroam ayuriti érutiprasiddheh, SB 
on TU, 2.3.1. 


Sce also Satdyuk purasak iti Srutiprasiddhch ityarthal, VM on the 


above. 
ARISE: FARRER A TNA: | 
ang gaan, gaia afeeata ws 1 


The five functions of vital-airs are: pranah, apannh, 
samdnah, udanah and vydnah. In these one should attribute 
the features of wings, head, etc. as before. (55) 


For the sheath of vital-airs, the pritva is the head; oyina and 
pina constitute the two wings; the samina which exists in the 
‘4kada inside the body is the trunk and, the presiding deity of the 
‘earth is the tail. 


malaisanind Bea Fone adtete: | 
aarafidel 4% Prarenet spate: 48 
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The respective functions of the vital-airs are: bre- 
athing, going down, equalizing the food in the body, 
ejecting the undigested food substance from the stomach, 
and providing strength to the body. (96) 


afaes sored vara Berar | 
araeay Toa asa ReagrHAA, | Yo I 


By meditating upon the sheath of the vital-airs — the 
aggregate [of several functions], and thereby abandoning 
the false notion that the physical body is the self, one 
should give up the false notion of theselfin the sheath of the 
vital-airs as in the physical body. (57) 


2.7 The Sheath of Mind 


sro area Sea Aare | 
aatg ‘Saas eae BATTAL 4 Ul 


The vital-airs being insentient do not constitute the 
self. It is because only a sentient being is fit to be the self. 
Mind, on the other hand, is the self, for it is sentient and 
manifests everything. (58) 


See privak nitma jagatoat, ghatadivat, MP. 


‘The teaching of the Upanisadic texts — tasmddot etasmit 
priamayit (TU, 2.3.1], etc., is set forth in this and the following, 
three verses. 


aaueataitel Fat aarhaae | 
Fartaion aaer Baa 148 I 
Mind manifests external objects by depending upon 
the sense-organs like sense of sight, etc. And it manifests 


the internal factors [like happiness, etc.] without depend- 
ing upon sense-organs like sense of sight, etc. (59) 


Je Reet BH — i Se To GT Te ds 
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ae Haat FqeA Tae, HOUTATTATT | 
Baits AAT THNEANAAAATA 11 &e I 


Viewing the mind to be the self let one meditate upon 
the mind, as associated with its limbs termed orttis, in 
order to get over the latent impressions [that give rise to 
the false notion] that vital-airs constitute the self. (60) 


amaragda aeaaza Ba: | 
aque valahiees oteeIAT H&E 


Yajus, ctc., are the four Vedas. The injunction present 
in the Vedas is adeSa. And there is the imagery of bird 
upon the five mental states that manifest the (five) factors. 
(61) 

‘The Yajurveda represents the head of the sheath of mind that 
isimagined as a bird. The expression Yajurceda does not stand for 
the hymns constituting the Yajurveda. On the other hand it refers 
to the mental state which comprchends the text of Yajurveda con~ 
sisting of words and syllables. The syllables are manifested as 
‘associated with the accents — udatta, anudatta and soarita, in the 
tone that arises due to the effort conducive to the impact of wind in 
palate and other places. Consequently the words which are the 
aggregates of syllables and the sentences which are the aggregates 
‘of words come within the purview of the mental state. Exactly 
similar consideration applies to the other Vedas and also to the 
@deéa. The mental states in the forms of Yajurveda, Reveda, Sima- 
veda, Adesa and the mantras and brikmazas of the Atharoaveda as 
seen by the seers Atharvan and Adgiras respectively constitute 
the head, the right side, the left side, the trunk and the support- 
jing tail of the sheath of mind viewed as a bird. 


FASAATRAR ABUT | 
© aad Hasna Fat ARG "SEIT GR II 
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Mind is capable of effecting even the knowledge of 
Brahman which transcends both speech and mind. And 
[hence] there is the imagery of mind as Brahman. (62) 


It might be objected that there is contradiction in theabove 
statement, that mind is capable of imparting the knowledge of 
Brahman which transcends mind. And this contradiction is resol~ 
ved in the following verse. 


aretha | 
‘waa aaah Fa waaadt 1&2 I 


[It is said that] Brahman does not come within the 
range of mind as it is not the content of the manifestation 
that arises from mind. But when the mind is turned 
ward, nescience is destroyed. And it isin this sense mind 
is [said to be] capable of imparting the knowledge of 
Brahman. (63) 


‘Mind when it is pure, undergoes modification in the form of 
unconditioned Brahman. The reflection of Brahman in it is termed 
the knowledge of Brahman. It does not and need not manifest 
Brahman as the latter is self-luminous. Since Brahman is not 
‘manifested by the knowledge of Brahman which is only a modi~ 
fication of mind, it is said that Brahman transcends mind. On 
the other hand, since the knowledge of Brahman removes avidyi, 
thus enabling Brahman which is self-luminous consciousness to 
shine of its own accord, mind is said to be imparting the know- 
ledge of Brahman, 


2.8 The Sheath of Intellect 
STOUCAAATUR HAASCAAAL ASA | 
aquerauhad aaisvE! GZ ee Il 


When [by meditation upon the sheath of mind as 
Brahman] the latent impressions [giving rise to the cogni- 


1, Raeura- 
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tion] that vital-airs constitute the self are removed one 
i should give up the notion that [the sheath of] mind too 
i is the self [on the basis of the following reasoning]. It is 

only a doer that is fit to be the self. Mind [cannot be the 
self as it] is only an internal instrument. (64) 


‘This verse serves as a preface to the elucidation of the 
Upanigadic texts beginning with — tasmid pd etasmanmanomayat and 
ending with mahah puccham pratistha [TU, 2.4]. Two inferential 
arguments are set forth in this verse. 


1. Ivis only intellect which is termed vijadina that is the 
doer unlike pot, etc. 


2. Mind is not the self because it is only an instrument like 
axe, ete. See MP. 


i a@ ade ari Bird ae wae | 
aeaded Gaaaqanaaa’ 11 8 


Let it be understood that intellect which is the doer 
and which is manifested by the complex cognition ‘I am 
the doer’, is the self. (65) 


‘This verse explains the mature of intellect which is the sub- 
ject of inference set forth in the previous verse. 


aéfead gaaisderrea: a Bae | | 
armrarrabea feat sed eRe: 1 & I 


‘The intellect is termed ahatikara because it is the con- 
tent of the direct knowledge ‘I’. It remains in the body 
by pervading it up to the tip of the nails. it is clearly 
manifested during the waking state, (66) 
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aa Sanaq Bat aii gat a agar, | 
WA ISTH FeRAM AAT 1 GY I 


It is because of the pervasion of the intellect (inspired 
by the reflection of the self in it) the body appears to be 
sentient. During deep sleep since the intellect (provision 
ally) merges (in avidyd) the body remains similar to a log 
of wood. Hence the intellect is viewed as the self. (67) 


agi wa geqaaacra: evi Fa: | 
gerari ffaeara agandta aad 1 &< 1 


Since there is the expression ‘My mind’, mind is only 
an instrument of the self. Thus distinguishing the self from 
the mind, and viewing the intellect which is the self as a 
bird one should meditate upon it. (68) 


AST: Fa ‘TAB: FEM: BATA: | 
aeiarand Je) aaeraahaarr 188 I 


The five factors such as faith and the like which are 
present in the intellect are to be viewed as head, etc. (of the 
sheath of intellect). Faith consists in accepting the affir- 
mations (of the Vedas and of the preceptor); rtam consists 
in pondering over the ritual-actions as described in the 
Vedas. (69) 


‘The import of the Upanisadic text — tasya sraddhaioa Sirah 
«+ (TU, 24), is explained in this verse, 


aardanet ae att cara fra: | 
need atrsi ari Bre: aereaisfaet 11 Ye II 
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Satyam means speech that conforms to facts. Yoga 
means concentration of mind. Makah means the knowledge 
arising out of concentration of mind, All these, namely, 
faith, etc., are to be imagined (as head, etc., of the sheath 
of intellect viewed as a bird). (70) 


Sankari 


wbha, 
See maha iti mohattatoam prathamajam, $B on TU, 2. 


Site AR ada am aR Aa | 
aaamei at 3a aaa ge Asa 11k 


If one meditates upon the intellect which is the agent 
of actions — sacred as well as secular — and if one does 
‘not give up such a meditation till the fall of one’s body, then 
such a one would attain happiness in the world of Hiranya- 
garbha. (71) 


terprets the word mahoh as Hiranyay 


Rarearal qaqa | 
arRanas aSslagaaa: | 92 Hi 


The latent impression (that gives rise to the cognition) 
of self in mind would be removed by meditation upon the 
intellect as theself. Since the intellect is associated with 


grief, the aspirant should give up the notion that it is the 
self. (72) 


‘The meaning of this verse can be reduced to the following 
syllogistic argument: 


‘The sheath of intellect is not the self; because it is associated 
with grief, unlike the sheath of bliss. 


Le WRAL + Fis Fy Gv Go Fo Go MT ATG WRI TT, 
waa a 
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aie casa ‘aerad seit | 
aiearreasicd sal ‘aaa af 1 93 


Another Upanigadic text has said “He who has realized 
the self transcends grief" (GU, 7.1.3). [From this it is known 
that] the agent is immersed in the ocean of grief, Never 
indeed is the intellect the self. (73) 


2.9 The Sheath of Bliss 


ameqearere Jae aisarteer seestare, 
eal waraaate Fei Sarria 11 98 I 


It is proper that bliss is the self. And it abides in the 
sheath of bliss. There is always an instinctive liking toward 
the self in the form ‘Let me exist always’. (74) 


ARPES SATA | 
freed fieee easiest © tl 


Though Atman is of the nature of bliss, yet, owing to 
the association with the intellect which is the agent of 
actions, it loses sight of its own bliss, and grieves occa 
sionally. (75) 


ant gtasia Gare 2 af | 
Rarrqaststa, atatseatstt a ahaa 96 


When the intellect gets merged [in the self] at the time 
of meditation, sleep and unconscious stage, not even a little 
amount of grief is noticed in the bliss-form of the self. (76) 


1. sparreg- a5 arg aTrerg, fir get a - aeaat 
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peleatigar ae acerei fa: | 
ari afeaet ere: offiraky 11 ee 1 


‘That nescience which manifests in unconscious state 
and in sleep, is the cause of intellect. In that cause and in 
the modes of intellect one’s self which is bliss is reflected. 
(77) 


gra usetaeh aikarai ‘aga Aq | 
fa ate: sateen tga Brat 1 ve 11 


The mental state predominant with the quality of 
rajas when inspired by the reflection of self in it, is misery 
and the mental state predominant with the quality of saftoa 
when inspired by the reflection of self in it, is happiness. 
The mental state in the form of happiness is stated to be 
three-fold as priya, moda and pramoda. (78) 


area qa arr wy: fara: 1 
Aaa: ROS AIS FA A 1 88 I 


The three, namely, priya, etc., [that is, moda and pra- 
moda] are the mental states which arise by perceiving the 
desired objects, by attaining them and by experiencing 
them [when they are inspired by the reflection of the self 
in them]. The reflection of the self in nescience [which is 
the cause of the world] is termed Adranananda; and there is 
the essential nature of bliss [of one’s own self]. Thus bliss 
is five-fold. (79) 


awitsaaar: 9a qateag eRaar | 
THAR STAI: VARTA, Ce I 
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‘The five limbs of a bird like head, etc,, are imagined 
in those factors. This sheath of bliss must be meditated 
as the self like the earlier sheaths. (80) 


Priya is viewed as the head; moda and pramoda as the two 
wings, kirapdnanda as the trunk, and one’s essential nature as the 
supporting tail. 


‘The import of the texts beginning with tasya priyameoa Siral 
and ending with brakma pucchavt pratis{ha (TU, 2.5.1.) is discussed 
in this verse. 


aaa aararaesaera Za | 
SIRT BA AOA: 1h Cz A 


‘These sheaths spring from food, breath, mind, intellect 
and avidya respectively. Among these, cach succeeding one 
is more proximate to the inward self than the preceding 
one.” (81) 


Raa seqetaatie | 
agubara stale araatard Haq 1 <2 I 
Here [in regard to the meditation upon the sheath of 

bliss), let a fruit be assumed on the line of [the meditation 
upon} the sheath of intellect. The fruit of meditation upon 
the sheath of bliss in effect would be the knowledge of 
reality. (82) 

aed wer Gg asa A A | 

ait qeaat fat ale erage! Wl <3 I 


Having realized Brahman which is bliss and having not 
given up the realization till the fall of the body one would 


1, PRR ty Ty 
2. MeREge - By 


A-9 
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attain all desires by being freed from all sins in the body. 
(83) 


aIPaHa sara TaAAa: AT | 
aaTeaa aq AM aA gaa 1 ce 


In this sheath of bliss the fifth limb is referred to in 
| the Upanisad by the term Brahman. Let it be understood 
that that Brahman is the bliss of one’s self. (84) 


brakma pucchar pratigths, TU, 2.6.1. 


sqaaifaaet anata | 
aeleqamata_aaerneettar i <4 1 


One realises the true nature of Brahman when one's 
mind is cleansed by meditation. It is said in the Upanisad 
(TU, 2.1) that there is the attainment of all desire by the 
realization of Brahman immanent in the intellect. (85) 

aelfed ae aa aa aei arafaft aaa | 
° 
a4 Ber EzaRG SM: aa STG aT Hl ce Hl 

That Brahman which is immanent in the intellect is 

referred to in the Upanisads as reality and consciousness- 


1 ‘These sheaths and in the same way the entire world are 
the objects of this consciousness. (86) 


satyam jAdnam anantam brakma, TU, 2.1, 


Sag, sheer eae APA Ae a ezaa | 
amt arefiene aeeraati ‘afta gfeAR 1) 2° 1 


‘The ignorant one says: the world and the sheaths exist 
since they are perceived. Brahman is not perceived and 


1. af-a 
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hence it does not exist, A man of discrimination affirms 
the existence of Brahman. (87) 


mre areiila aq aq ear wage | 
spree {at Sa aes arent THA Hh Ce 


He who believes that Brahman docs not exist, would 
himself became ignoble. If it were said that the sheaths 
which are viewed as self are not rejected [by him and hence 
he believes in the existence of the self in the form of sheaths], 
then it is not so; for, according to his view there would be 
no self [as the sheaths are also rejected as not constituting 
theself. (88) 


See asanneoa sa bhavati, asad brakmeti veda cet, TU, 2.6.1. 


arqnaetast Berean: qeauera: | 
aan 4 amar a aagietizal 11 <3 I 


In the sheath of bliss too there are three factors such 
as priya and the like which are non-eternal. Nescience too 
is subject to annihilation by the knowledge of Brahman, 
[Thus] he does not accept the existence of Brahman. (89) 


als wei 4q 34 aatat ‘aA Faq | 
FEAR BU A AIBA AAR | Se Il 


He who knows that Brahman exists, himself becomes 
noble here. That too which docs not come within the range 
of knowledge has existence by being sclf-luminous. (90) 


Sce asti brakmeti cedveda, santamenars tato viduriti, TU, 2.6.1. 


Thorn qaarie hence: | 
Reed Bea ATH ANA BARAT: 11 82 I 


1 agnaa - gy dwaq- a 
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Son, wife and the like constitute the secondary self. 
i ‘The food-sheath, etc., are the apparent self. Brahman-bliss 
i is the primary self. These arc set forth in thisorder. (91) 


i SMTA ser Galen eat asta | 
} AateRo qaer qorary Beat 8k 


When there is an inquiry into the nature of the succe- 
eding sheath which is viewed as the self, the earlier sheath 
[which was viewed as the self) turns out to be the body. 
‘Thus since the preceding one is pervaded by the subsequent 
‘one, there results the relation of body and the one possessed 
of body [between the two]. (92) 


‘The passage tasyaisa eva Sarira atma (TU, 2.3.1, 2.4.1, 2.5.1) 
occurring in regular order in the description of each and every 
sheath is explained in this verse. 


aaa Fifa oa ait afaarera: | 
Farrag ate “qaeraes Foma: 1 83 I 
‘This being so, every preceding sheath constitutes the 
body of the self that occurs at the end of the series of 
sheaths. The Brahman-bliss is immanent in all the previous 
sheaths and the conclusive view is that it is the self of all 
the preceding sheaths. (93) 
Each one of the sheaths of food, vital-airs, mind, intellect and 


bliss constitutes the body of the Brahman-bliss which is termed. 
puccha in the Upanisad TU, 2.5.1]. 


Fag aad AA aaa ‘aaa | 
SSawhden ball seul 


ty Fae So Toe yy Wy oy 
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The two factors, namely, Vedantic study and reflection 
are the means to the knowledge of reality. From Vedantic 
study there would arise the valid knowledge leading to the 
above conclusion. (94) 


‘The conclusion arrived at is that puccha-brahman, that is the 
Brahman-bliss is the self and not the sheath of bliss. 


a4 agfediio aa: aRearaa: | 
adisat aad gala ater eqeriise’ B11 4 I 


Since there is the possibility of [the rise of] doubt 
owing to defects in the mind [of the aspirant}, the aspirant 
should pursue reflection [in order todispel the doubt]. In 
the case of the aspirant there would arise a three-fold 
doubt. (95) 


Reficetion is only arguing within oneself on the basis of - 
reasoning that the truth, namely, the puccha-brakman is the self 
which is not contradicted by any other means. 


aentea at aa: waar gaa 4 att 
arategead ai daad’ deat 1 $e I 
The first doubt is whether Brahman exists or not; and 
the remaining two doubts are whether the ignorant person 


is liberated or not and whether the knower of Brahman 
gets liberated or not. (96) 


aafa ainearal sari a ‘aaa | 
aataireraranctiene fet: 11 8° : 


1, sats fit - gy Soe Fe 
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Whichever is existent like space, etc., is pervaded by 
name and form. The ignorant one thinks that Brahman 
isnot existent as it is devoid of name and form. (97) 


Raat ano: aa gearneeaha: | 
ara age ae SATA  S< I 


‘The man of discrimination, establishing the existence 
of Brahman on the grounds of [possession of] desire to 
create, etc., would instruct the ignorant in a manifold way 
to remove [his] ignorance. (98) 


See “so'kimayata bahu sytvh prajiyeyeti,” TU, 2.6.2. 


HeMaG GAS RAAT SAAT | 
ag Cameeae: SSA "SAT USS I 


‘The Supreme self, through its nescience desired at the 
beginning of creation “I myself shall become many”. For 
that there arose the desire “I shall manifest the names and 
forms (that are in a latent form],” (99) 


ea aga “atedeqeri aqieac_ | 
aa aaticaa Pfr gerea, 1 tee | 


Since it has been said that it itself would become many, 
it is the material cause like clay, etc. [in regard to pot, 
etc.]. In the same way it is the efficient cause too [like a 
potter] as it desires [to become many]. (100) 


fade scarnaea Fairer aarrat | 
sagrraated ara gaze 1 62 II 


1 owra- a 

2 aT, HT Ge TT 
3. 
4 


5 Su Gs. Ge Go Gs TT A, 
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In Brahman which although is attributeless, the 
charactersitic of being an efficient cause associated with 
that of being a material cause is attributed by its mdyd. 
Maya is that which brings together the incompatibles. 
(101) 


aaraed a Aare A ATER | 
aa at aar aa afta TIAA 203 It 


Maya does not bear censure [as to how it could bring 
about the charactersitics of being the material and the effi- 
cient cause in Brahman] as there is nothing impossible as 
far as it is concerned. Hence let the creation of the world 
be accepted in the form in which Sruti describes it. (102) 


SPA FARES, TRAE | 
aaa siesta saa ageaa_ tl 293 Il 


Having reflected upon everything that is to be created, 
the supreme Self created every being. Having thus created, 
it entered into these bodies in the form of individual self, 
(103) 


The supreme self created all objects and got itself reflected 
in them. This is referred to in the Upanisad and in this verse as 
entering into the bodies. The reflected image is known as joa or 
the individual soul. 


ravesah — jtvarapena pratiphalanam” SS on SS, 1. 260. This 
with the import of the text “sa tapo'tapyata...tadeodnuprl- 
vifat!” TU, 2.6.1. 


at Prarrrataa ad stata | 
aa arale tou sareal waa aa: 11 fe8 


1. Career GREAT = i Wey Fo Gs Go Go Te Te Bs 


“a 


‘The consciousness is reflected in the sheath of intellect. ° 
‘That [reflected consciousness] sustains the vital-airs. Hence 
it is termed jtva or the individual self. (104) 
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‘The supreme self is reflected in the psycho-physical organism, 
It is in the intellect that reflected image is manifested. 
the specific mention of the intellect here. 


Aiea aSeartasg AraSssa asa | 
ate 4 agar ae asian Aaa 1 04 I 


‘That Lord [that is, Brahman associated with avidya] 
has assumed the form of the group of objects of enjoyment 
after having attained to the status of an experient (that is, 
the individual soul]. The group of objects of enjoyment is 
manifold in view of disparate entities which are corporeal 
and incorporeal, etc. (105) 


Hence 


Earth, water and fire are corporeal substances while air and 
space are incorporeal. 


Sce ‘‘prthinyadibhatatrayan martam, avatistarh bhatadvayark amart= 
amiti vibhagah,”” VM, p.178. 

weraal Gta eq aaa aa | 

aa mead Beuly araslet Aaa I 208 I 

The objects of perception are said to be sat and im- 

perceptible objects are known as tyat. The non-existence 
of both these things are in the aforesaid manner. The 
objects describable and indescribable can be taken in the 


above sense too and thus the objects of enjoyment remains 
in this two-fold nature (form). (106) 


aitanered aed a ree 
seetnetorhlead ool 
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‘The characteristics of desiring, contemplating, creat- 
ing, entering and of being the object of enjoyment — all 
these five are proofs for the existence of Brahman. (107) 


FRG: THA aa eae aT | 
RIAA AA TA ALAM FHSAA | Ree I 


The supreme Lord is existent because it has desire (to 
create the world) like one desirous of heaven; it is existent 
because it contemplates (the process of creation) like a 
minister and because it creates (the world) likea potter (the 
pot). (108) 


sagem, a4aq_a_ araarsitganeaa | 
argarita Peg Bgereadish aa I) 28 I 


It is existent because it enters into the bodies like a 
serpent (the ant-hill) and because it has become an object 
of enjoyment like food, etc. Its existence is not only 
proved on the basis of the above inferential arguments 
but also on the basis of the experience of the knowers of 
Brahman. (109) 


ag ae aa gala a Sara | 
wife Siren aa: 8a AMAIA FAK: |! Zee 1 
‘That Brahman itself which has been mentioned earlier 


as real falsely appears in the form of the world, Hence 
wise men declare that everything is Brahman. (110) 


‘The world is an appearance of Brahman. It has no inde~ 
pendent existence and manifestation apart from Brahman. In 
other words, it derives its existence and manifestation from 
Brahman, In this sense everything is said to be Brahman itself. 


aaaratger sea eqaraagala | 
eta gar aaa aaa wee STA HN 228 U1 


A—10 
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Serpent, streak of water and the like are falsely imag- 
ined [in a rope]. Just as they turn out to be rope only 
when the true nature [of the rope] is cognized, in the same 
way the entire world is Brahman in the end. (111) 


armeagaa sia aq Fa AR aa 
gaatird am mend eee 11 228 I 


The contention of the piroapaksin, that the world is 
real as it is associated with names and forms and that 
Brabman is not real as it is devoid of names and forms is 
not sound. Let it be noticed that reality in respect of the 
world is derived from Brahman [its substratum]. (112) 


aq aa atabearst | 
aaa oH saarateaarots | 223 I 


‘Just as the length of the rope pervades the snake, the 
streak of water, etc. [that are superimposed upon the rope], 
in the same way the reality [constituting the essential 
nature] of Brahman pervades space, air, etc. [that are 
superimposed upon Brahman]. (113) 


FRATASTAREUAE TE | 
| RARE ABO Be ATS AMAA: | 222 I 


Prior to the creation, the world consisting of names and 
forms remained in an unmanifest form. Later, however 
when manifested by Brahman it has become existent by the 
‘existence [that is the essential nature] of Brahman, (114) 


‘The import of the éruti text “'asaded idam agra asst" (TU, 
2.7.1) is explained in this verse. 


aq aerariad abrareqeaom | 
| merdtssrrgre aaa SARA | te I 


TAITTIRIYAVIDYAPRAKASA. oh) 


That Brahman which is of the nature of reality, cons 
ciousness and bliss, made itself appear in the form of the 
world through mdyd present in it. (115) 


‘The import of the text fadttminash seayam akuruta (TU, 2.7.1) 
is explained in this verse. 


afc af Basal afiaraanaa | 
4 8a afeqrral zen ailea FeaT 1 226 I 


In each and every object the factors of existence, 
manifestation and bliss are noticed. All these namely, the 
existence, manifestation and bliss constituting the nature 
of Brahman appear in the objects (as the latter are super- 
imposed upon Brahman), (116) 


amet agi seTATA aa | 
‘aad 3 ae sales “sal: 1 228 I 


Name and form in pot, etc., are associated with their 
antecedent negations. Hence their existence and non-exis- 
tence are noticed succeeding each other in turn. (117) 


amraabreaat at a rarairea | 
arterials teaaaerat 1 22< Uh 


The two charactesistics (of manifestation and non- 
manifestation) which appear and disappear are not the 
inherent nature of an entity (which the two characterize). 
‘The characteristics of lying down and getting up are not 
innate to the entity, namely, the body. (118) 


‘The point of importance here is that manifestation and non= 
manifestation do not constitute the essential nature of name and 
form. 


1, aracereraracan - & Q wa a 
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aaa aaa aaa ae | 
AARSGHATa BG GUA AVANT |) 228 I 


Manifestation and non-manifestation pertain to some 
other factors; and they are manifested in name and form, 
‘Non-manifestation is of the nature of mdyd and manifesta- 
tion, that of Brahman. (119) 


Meagea me Et arast oeeTT | 
afer afaarrea: REMTRAaTE FAT eRe Ul 


Insentience and misery belong to maya and manifesta- 
tion and bliss pertain to the supreme Self. Existence, cons~ 
ciousness and bliss noticed in worldly objects are related 
to Brahman. [Now an objection is raised]; if this were so, 
how could the objects of the world be non-real? (120) 


wig aeufrarraisker SF Bor | 
arated war wales 1 282 
Let there be the [manifestation of] reality of Brahman 
in the ‘objects of the world. But how could there be bliss in 


Brahman? Listen! Bliss should be admitted to be Brahman 
as it is the source of happiness like sweetness, etc. (121) 


‘The objection is that since there is no bliss in Brahman there 
cannot be the manifestation of that bliss in the objects of the 
‘world. It is answered that happiness derived from objects is only 
Brahman-bliss manifested in the mental states arising from the 
contact of sense-organs with their respective objects, Source of 
happiness like sweetness, etc., is referred to by the word rasa. 
And since Brabman-bliss is the source of happiness in every being, 
it is also referred to by courtesy, by the word rasa. 


age aaa: rm tat ae fale: | 
magma aaa cat get 11 222 11 
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For the ignorant one sweetness, etc., would be the 
source of happiness. [But] for men of discrimination Brah- 
man is the source of happiness. He who tastes sweetness, 
etc,, is happy and in the same way he who realizes Brah- 
man is happy. (122) 


‘Those who have realized Brahman are free from desire and 
from any activity of the sense-organs in the form of the contact 
of the latter with their respective objects. Yet they are happy, 
And, Brahi decided to be the source of their happiness. It 
comes to this: since happiness is noticed even in the absence of 
any external objects in the case of the knowers of truth, it must 
be admitted that even in the case of contact of sense-organs with 
the objects, the latter only manifest the bliss that is Brahman 
through mental modes and do not bring into existence bliss anew. 
‘Thus Brahman-bliss is known to be the cause of happiness to 
every being. 


wera a Aza Fé Bt A eA | 
Sonat Bea A GA BRAT: 11 2RR 
If Brahman-bliss were not there, who indeed would 


activate the body? The vital-airs and the sense-organs do 
not activate the body as they are [only] instruments. (123) 


the meaning of the Sruti texts "ho hyeotn- 
TU, 2.7.1. 


This verse exp! 
“pat as pram « 


a Fad Send foaeaeaa | 
‘qeegaran See Bray ASALY A | ARB IL 


It not only activates [the physical body}; it is the cause 
of happiness derived from object too. Attaining even insig- 
nificant objects, one gets immersed into one’s bliss [at least] 
fora moment. (124) 


1 @afiae- am, 1,8, & 
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‘The point here is that the happiness derived from external 
objects is only the manifestation of Brahman-bliss. This verse 
explains the meaning of the Sruti text — esa Ayeoa dnandayiti, 
TU, 2.7.1. 


2.10 Liberation 
Raaeravied: smaeabeata: | ; 
amad faa ahaha Pagal: 1 224 11 


When the existence of Brahman is proved on the basis 
of reasonings [found in the Upanisad] beginning with the 
desire [of Brahman to create] and the creation [of the 
world by Brahman] and ending with the nature of bliss 
derived from objects, the question of liberation in the case 

jorant and the knower of the truth is taken up for 

| examination. (125) 


‘The question relating to the existence of Brahman has been 
examined in verses 98-124 which discuss the meaning of the Sruti 
texts beginning with so'kimayata in the sixth anwitka and ending 
‘with esa hyeva dnandayati which occurs in the seventh anuoaka. The 
other two questions whether the ignorant is liberated or not and 
whether the knower of truth is liberated or not are taken up now 
for examination. Sce the corresponding Sruti texts beginning with 

i gadd hyeonisa tasmin ..., TU, 2. 


Rigi aia ara qeiarstscafisaa_ | 
REA TETAS TAA | Re Il 


Ifthe enlightened one is [said to be] liberated on the 
ground that he is [of the nature of] Brahman, then the 
ignorant one too [being of the nature of Brahman] would 
be liberated like the enlightened one. If the ignorant one, 
in spite of one’s being of the nature of Brahman is bound, 
then the enlighted one also will be bound [although he is 
of the nature of Brahman]. (126) 
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Ha menieaaea ca Aterereorm_ | 
Raaaeit geaasat Faaeit a aaa 11 eRe 1 


It is not so; the [direct] realization of the identity of 
the inner-self with the supreme Self is the sole cause of 
liberation. He who realizes the identity [between the inner- 
self and the supreme Self] is released; and so he who cog- 
nizes the difference between the two is not liberated. (127) 


sealant aliscafereareett Ra & | 
eanrgeit Rrbaisaeaeaata Fate: 11 ZR I 


In the object [say, the pole] in front, the tall form is 
to it as well as to a man]; he who mistakes it for 
indeed afraid of it. And, he who perceives it as a 
pole is free from any fear. Hence correct knowledge is the - 
cause of fearlessness. (128) 


See bhisismat odtak pavate, ... TU, 28.1 


wash aes Sarardasiaa: | 
seatpiada arcadia rar aarti 228 I 


Just as there is fear on the part of wind-God and 
others [from Brahman], in the same way, to one who docs 
not realize the import of the Upanisads, fear in the form of 
birth, etc., definitely arises although to such a one the 
import of the ritualistic’ section of the Veda is known. (129) 


arg: wat afatiett qeparttasrart | : 
wlan acaaam gait Reade i eRe | 
The Gods such as wind, sun, fire, Indra and the Lord 


of death have not realized [Brahman] the Truth although 
in their earlier births they had known [the true nature of] 


————— ll t— 
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dharma [which is the import of the ritualistic section of the 
Veda]. Hence [even] now (that is, when they are fulfilling 
their functions as Gods] they are afraid of the supreme 
Self. (130) 


‘The point is that Gods like wind and others had performed 
meritorious deeds in thir previous births and.have come to occupy 
the present positions in their next births. They have nof realized 
the true nature of Brahman and hence they cognize only duality. 
And it is because of this they are afraid of Brahman, 


aot ere aaa cat 8a ght aaa | 
wears wate imiaaRAA 1 238 1 


Itis said in the Upanisads that the knower of truth 
experiences all desires and Brahman is the source of all 
happiness. In order to explain the nature of Brahman-bliss, 
the reverential enquiry relating to bliss is set forth. (131) 


‘See so"Snute saroin kimin saha TU, 2.1. 
vaso vai sak, TU, 2.7.2. 


agof araarra: arial aa | 
ward dgqut farratsadt & at’ 232 11 


‘The terrestrial happiness is complete in a monarch full 
of regal glory. The celestial happiness finds its fullness in 
Hiranyagarbha. These two are the limits of happiness. 
(132) 


aera “aarreeig aaa gaa | 
Haat aa ge cea Fret aif itead 11 283 1 


In those (human beings, demi-Gods and the like) who 
remain in between the two (monarch and Hiranyagarbha), 


1 am-@ 
2 GRY Fy Fe Bs Ae My Gs Ag gear’ - aT 
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there is an increase in happiness {in them] owing to the 
excellence of merits accumulated in their previous lives, The 
sum-total of happiness of all is admitted to be present in 
the knower of truth who is free from any desire. (133) 


wae Tareas saa | 
aearmafingd aifitd Aa ca a 1 288 I 


This is the attainment of the sum-total of happiness, 
Then the bliss otherwise termed ‘essence’ is set forth, This 
bliss is uniform in human beings, in beings other than them, 
and in gods like sun, etc. (134) 


aa aang ga: emara a daze | 
at g ateezarr Peat: aaeta: 234 Ul 


Everyone is pleased with one’s own position and does 
not desire to attain the same. The knower of the truth too 
is free from any desire towards every position by discerning 
its defects. Hence he is similar to others [in this respect]. 
(135) 


He who is under the realm of ignorance is pleased with his 
position and does not have any desire to attain thesame position 
‘ax he has already attained that. The knower of the truth too 
docs not desire for that position attained by him as he has once 
for all realized its falsity. In this respect the two are similar to 
each other, 


But he who is under the realm of ignorance, although docs 
not desire to attain the position which he already occupies, yet 
would aspire to attain a higher position. ‘The knower of the 
truth, on the other hand, does not aim at that also; for he has re~ 
alized its falsity. Herein lies the difference between the two. 


Tet geisray wqay a ashe a: | 
aIGA aA a Area a PRGA 238 I 


A- 
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‘The bliss which exists in the person who secks aft 
truth and also in other people docs not differ from the bliss 
that exists in the sun and in other divine beings. (136) 


‘This and the following four verses explain the meaning of 
the srufi texts beginning with ‘sa yasedyam puruge’ (TU, 2.8] and 
ending with ‘na bibheti kutascana’ (TU, 2.9). 


HARTA SATA TT | 
i weaerdt a fre: ereersarat Ma: 11 22° 11 
| ‘The bliss which is defined is not different as the defini- 


tion, namely, its having the characteristic of being the 
object of supreme love is uniform. Since it is uniform, it is 
. 


the unconditioned essence. (137) 


; | ‘The bliss that exists in every being has been stated to be 
identical in the previous verse. In the present verse, the reason 

on the basis of which it has been said so is explained. Bliss is the 

| object of supreme love. This means that it is desired for its own 
sake and not for the sake of something else. Hence it cannot be 
different. That is, it is one unconditioned essence. 


ea fg agar: tarean sea | 
SqearasRe ary TAA 1 eRe II 


‘Thus the knower of the truth extricating himself from 
six sheaths, namely, one’s son, etc., which are fancied gets 
himself rooted in one’s bliss which is one unconditioned 
essence. (138) 


See “purddirapahckab dnandamayidayah paca iti gohotth,” A 
aratatarra: Gea: aadeaar | 
Rsrerd g San awe Fegae 1 288.1 


‘The forms of happiness experienced by a monarch and 
others increase hundered-fold in the case of each succeeding 
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one from the previous one. And they are only the particles 
of Brahman-bliss. (139) 


See TU, 2.8.1, 


aenteaen Aare aad wari a aaa | 
a fit@a d Bg, aeatat: FARA 1 280 I 


Therefore, it is not possible either to state or conceive 
of any limitation in respect of this. He who realises that 
Bliss [which is Brahman] does not fear from the causes 
leading to the birth [and death]. (140) 


The import of the text yato nico nivartente (TU, 2.9) is set 
forth in this verse. 


gi area BRIE IG J BAAR Sa: | 
aft fea aves sia a aga i 222 


‘The anguish of fear in the form “Why have I not done 
meritorious deeds?” and “‘Why have I committed interdic- 
tory actions?” trouble [only] the ignorant and not the 
knower of the truth. (141) 


‘The meaning of the éruti texts beginning with ctayh ha viva 
na tapati and ending with kimakavk pam akaravam iti (TU, 2.9) is 
explained in this verse. The ignorant has a painful sting of cons 
cience for the sins he committed and for the meritorious acti 
ties he had not performed. The knower of the truth having 
realised the falsity of everything is not at all tormented by 
anxiety. 


avd eifagreteaaied eat: | 
areal Storr ater wedged ra 1) eR I 


‘The knower of the truth, realizing the tormenting 
nature [of the sins committed and the meritorious deeds 
not performed] indifferent to the meritorious and sinful 
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deeds performed, and gratifying his mind with the know- 
edge of Brahman makes the latter deep-rooted. (142) 


Bekzaes yeast aaa Fal | 
aaa aaleran Ger AIR APATARBA 1 eBR 


Always perceiving the merits and sins performed [and 
committed respectively] by the body and the sense-organs 
to be of the nature of self and proclaiming his state of being 
the self of everything in view of his having become Brah- 
man, the knower of the truth remains (a jtoanmukta). (143) 


‘The word sima in the Upanised (TU, 3.10) and in this verse 
means Brahman which is uniformly present in every being as its 
underlying reality. He who has realized his identity with the 
latter perceives his identity with every being. 


aera ware: GlEATSA_| 
ah aaleai ae sfacwaa eda 228 1 


“I am the group of the objects of enjoyment and also 
the experient; I am the one who has brought in the rela- 
tion between the two.” Thus giving expression to the exper- 
ence of his being the self of all, he is termed a jtoanmukta, 
‘one who is released while embodied. (144) 


‘See “annam - bhogyajitam; annddeh - bhokta", VM, p. 263, 
Sahe “‘lokakrt — anninnddoyoh sanghitasya karta,” $B on 
Shergraaara Rena weaaTaaA | 
Gant anorta aeregea 1 284 1 


spate the Hoowledge of Brahman which culminates inthe 
of jteanmukti, the principal means is the enquiry into 
(the nature of] Brahman. It is by the latter Bhygu realised 
{his identity with] Brahman. (145) 
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The author commences here the expl: 
of Bhrgueall, 


ation of the content 


wei att qa: anfagld ae: sonra: 1 
aafadla anratit areca: Baa 226 I 


Let Brahman be realised through these, namely, truth- 
speaking, observance of penance, control of external senses, 
freedom from anger, etc., offering of gifts, construction of 
well, tank, etc., bringing into existence off-springs, conse- 
cration of fires, performance of Agnihotra and of sacrifices, 
meditative worship upon conditioned Brahman and asceti- 
cism. (146) 

For krechra-cindrayana and other forms of penances, see 
Manusmrti, 5.21; 11.106 nd also Sabdakalpadruma, Vol. I, 


p. 442. 
eqs att art gssiarcaraate 1 
aitra: ae Baie: apngefas: aan: 229 
Asceticism is the best form of penance and an ascetic 
should meditate upon the syllable ‘Om’ as Brahman. He is 


the yogin and the limbs of his body are similar to every 
part of sacrifice, (147) 


warned aa zarileaers: | 
stad aged ara alias: 11 28 1 
‘The time factors like day and night are similar to the 
groups of sacrifices like the sacrificial rites performed on the 
day of new moon, ete, The very factor of his living is si 
lar to a soma sacrifice lasting for a year. He who applic 
himself to the service of such a yogin will be liberated. (148) 


a aterat fa aneei orer aaa | 
aA afro dead ae ava | 28S 
fageat - 0,7 
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‘The yogin, whose body falls off during the six months 
when the sun moves northward, reaches [the world of 
Hiranyagarbha through] the sun and attains liberation 
[along with Hiranyagarbha at the end of the cosmic age] 
When he leaves out the body during the six months when 
the sun moves southward, he reaches the world of the moon 
and comes back to the earth. (149) 


‘This is known as Aramamukti, See Vedintaparibhagt, p. 129; 


Afatastern: seraaaaea: | 
‘qacranad Rendtdaeeae 1 ete 


oof sitaroaghhdaa aggre afataefrarrerat are 
featatseara: | 


Let Vidyatirtha Mahesvara bless those who desire to 
attain the knowledge of Brahman and who [for that pur- 
pose] pursue the study of this text which elucidates the 
teachings of the Taittiriyopanisad. (150) 


Here ends Chapter II entitled “An Elucidation of 
the Taittirtyopanisad” in the treatise the, Anubhitiprakasa 
composed by the Sage Vidyaranya. 


1. SERS" + T, BIE’ - Gs 
3 afi fearmerit @fadafiaredt arr fieiratsearas - a 


CHAPTER II 


3, SVETAKETUVIDYAPRAKASA 
[CHANDOGYOPANISAD] 


3.1 Effect is Non-Real 


orga Bataalnediteraany | 
aatrat den aaisé gaged 1 2 1 


In a concise manner I shall deal with that knowledge 
of Brahman which Svetaketu acquired from the Sage Aruni 
in the Chandogyopanisad. (1) 


‘The Chindogyopanisad belongs to the Simaveda. It consists 
of eight adiyayas. The first five adiyayas deal essentially with 
meditative exercises or upisands upon conditioned Brahman. It 
is only in the last three sections the nature of self is discussed. 
Vidyaranya, therefore deals with the import of the last three 
sections in this and in the succeeding two chapters. 


Aarne win aata: Tew: | 
ania saegetted, comaaera 11 8 1 


After studying all the Vedas, Svetaketu developed an 
apathy [towards Brahman-knowledge) due to vanity. In 
order to direct his mind inward, the preceptor explained 
him the teachings that are extra-ordinary. (2) 


wea 98 aad aa Fat 
aad @ He agate = aaa 8 
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When the one reality is learnt [through the study of 
scriptures] everything that is not heard so far would become 
heard, not examined so far would become examined, and 
in the same way that which is not discerned so far would 
become discerned. (3) 


See CU, 6.1.3. 


ardgarraan agian gaa | 
| aattein ‘ae enRaeiter 1 8 
[The son asks}: by the mere knowledge of the Rgveda, 
the Yajuroeda and the like are not known. Hence the asser- 


tion that by the knowledge of one principle there would 
arise the knowledge of everything else seems tobe odd. (4) 


See “tathor mu bhagecah sa Bdeo Bhesti” CU, 6.1.3. 
Pe 5 
id aeacitg aise zai | 
: = 
Raltgra: 4 GIA SA FHSAA 4 Ul 
It is not so, This [namely, the fact that the knowledge 
of everything ensues from one thing] isnoticed in ordinary 
‘experience in the cases of a clod of clay and an ingot of gold 


and iron. By the knowledge of the clod of clay, etc., every- 
thing made of clay [etc.] is clearly discerned. (5) 


‘The meaning of the passages beginning with yathd somya ... 


[CU, 6.1.4] and ending with eam somya sa adeso bhavati (CU, 
= 6.1.6) is explained in this and the following twenty verses. 


“4 Hal wearer: faeerre aeaERA | 
aq aterm ger A ages a geaata tN & 


Pot, pitcher, etc., are the transformations of clay. If 
it weresaid that the forms of pot, etc., are not known by 
the knowledge of clay, then [it is said) do not believe it. (6) 


1, ad srmy- a 


wlien 
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aigeacanit at azenat g ea 


nant area ‘ae Fe: |e 


‘The substratal element of pot is known. Clay is that 
element, ‘The form is the thing present in it, The blend of 
the two constitutes the object — pot. (7) 


ATCA BA SHAT eT AA | 
aigsoarreeaaa aerate | < | 


If the substratal element alone is known, even then pot 
becomes known. It is similar to fulfilling the vow of touch- 
ing a cow by merely touching the tailof a cow. (8) 


aes ar Aaa | 
agaranalaa vet ge: gat a sn 


Just as it is said by you that there would be no know- 
ledge of pot if the form of pot is not known, in the same 
way, why could not the pot be known by the knowledge of 
its substratal element. (9) 


‘The form that goes to make up the object — pot and the 
substratal principle — these two are the parts of pot. When it is 
said that unless one knows the specific arrangement of parts that 
would give an idea of pot, one would not have the knowledge of 
pot, what is meant is that the knowledge of pot is based upon 
the specific arrangement of parts. That gives us an idea of what 
Apotis, Just as the knowledge of the specific arrangement of 
parts leads to the knowledge of pot, in the same way, the know- 
ledge of the substratal principle from which pot is evolved would 
Jead to the knowledge of pot. 


arearanage’ arta a aq Bar | 
Racreliara: ase: sar aries | go 
1, srareait® - ay 


A-I2 


i EE eee 
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‘The configuration as well as the substratal principle — 
these two are similar in this that the two are the consti- 
tuents[of, say, pot]. Nowhere is it preccived the existence 
of pot possessing the mere configuration without [the cle- 
ment of] clay. (10) 


Baa sro ened ETAT | 
arma ecard fe waiter are arma: ee 1 


‘The Naiyayika argues: from the causal subtance—clay, 
the effect substance — pot is different; and the latter exists 
through the relation of inherence inclay. (11) 


sagt aa aa a aadtearaaa_ | 
a2 na: gaa Steg aeaReMa I 2 


‘The Naiyayika asserts so on the basis of his own rea- 
soning. But this is not accepted in ordinary experience. Of 
what nature is pot that is different from clay? Explain 
this. (12) 


From the expression mdi ghatak which inyolves the usage of 
the locative case ending in the word mrdi, the Naiyayika thinks 
that pot is different from clay. 


arama feat gamriaa aq | 
‘artaread red Ferm ere aga 23 Il 


‘Tell me, whether the pot is only verbally expressed or 
is it being brought from somewhere else as an independent 
entity. If it is only verbally expressed, then it cannot be an 
existent entity like a flower sprung from the sky. (13) 


1. waren - a, Be WoW BW Ty Be BB 
2 aptaranit- a, a, a5 
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aargeneale RAR: SITET 
arcaiga gf Stadt reteanfiad wey i 22 I 
Nothing is true when it is said that the son of a barren 


woman has taken bath in a seeming pool of water (mirage) 
wearing on his head the flower sprung from the sky. (14) 


cana #4, tac a aaae | 
aatsaat wai Aa ae gaa 24 I 


Let this be understood that even by a skilful person, 
it is not possible to bring the pot from somewhere else. 
Hence pot is non-real, it is not at all real. (15) 


‘amare staat ant AR aaa | 
morantiazat aang szeTa A 26 Il 


It has been said by you that pot exists in clay through 
the relation of inherence. We say that ‘pot’ is superimposed 
on clay. Just as a thief is superimposed on a stump, in the 
same way pot is superimposed upon clay, (16) 


ania aed 4 azararaaat | 
aigara a vents adniast azar it 22 11 


Prior to the superimposition of an object and subse~ 
quent to it, the pot does not exist in clay and so it is not 
real. That which does not exist prior to its creation and 
subsequent to its negation is not real even at the time of 
its existence. (17) 


‘The following inferential argument is set forth in this verse: 
pot is not present in clay even at the time of its perception there; 
itis because it does not exist prior kuowledge and subse- 


1, aatawar-% aanarear- = 
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quent to its negation, like 
second half of the verse 
Gaudapada 2.6. 


Saag: Si: wet FT AeA | 
wad ‘3 frais gra eat 2c 


‘Thus the stump which is present in the three divisions 
of time is real. Let it be unterstood that clay too is real 
like that. By the blending of the real with the non-real 
there is the verbal usage‘pot’. (18) 


thief mistaken in a stump. The 
taken from the Mandakyakirika of 


‘The form of a stump exists prior to mist 
and subsequent to the sublation of the false notion of a theif in 
it In the intervening period between the appearance and dis- 
appearance of the false notion of a thief too it exists. It is in this, 
sense that it is said that the form of the stump is That is, 
it is more real than the form of a theif which exists only for a 
given period, In the same way. a lump of clay too exists prior to 
the coming into the existence of pot, subsequent to the negation 
‘of pot, and the period in between the appearance and disappea- 
ance of pat, Hence it is more real than the pot. 


A lump of clay is real — the specific disposition of parts is 
non-real and the complex of the two is spoken of as pot. 


aeqreaerin aba aah Ta% | 
eat "SR a cei eae aif aa a 1 es 


In the case of lump of clay and pot, the words referr- 
ing to them, their cognitions and their efficiency are diffe- 
rent. The latter are noticed to be different in respect of a 
stump and a thief [falsely imagined therein}, ‘The same is 
the case in respect of lump of clay and pot. (19) 


L f-% 
2. aR a Asem, ai a, ws 


ing it for a theif * 
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In the case of a thief there is the usage of the word “thief”, 
there is the cognition that one is a thief, and there is the effect— 
fear. 


See “cora iti Sabdah pratyayah bhayorapan Airyam ca!” — A. 


‘GRseerer aqarsh ‘area: | 
wenat Qh cred araatsiit sez 1 Xe tt 


In pite of the existence of a two-fold way of regarding 
the pot, men of discrimination lay emphasis upon the clay 
which is real and not in the pot and the like which are 
non-real. (20) 


In verse 18 it has been said that potisonly a non-real entity 
being a blend of clay which is real and specific configuration of 
pot which is non-real. Thus there is two-fold way of viewing a 
pot as real and non-real from the stand-point of substratal cause 
and from that of its specific configuration. 


aa walseasid 4 wa agi afar | 
astietd gras agai aaa at: RE 


There is juice in sugarcane, there is also the waste 
material in it [after the extraction of juice from it}, An 
intelligent man takes only the juice and not the waste 
material. In the same way, it is but proper that there 
should be consideration for the element of clay alone in the 
pot. (21) 


@ veifeg Bani BreeaT aaa A | 
ads afaisama stat ata f 11 23 1 


is 
2 
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With due consideration the elements of clay, etc., in 

pot, etc., should be known. Indeed, pot, etc., are known 

[in their true nature] by the knowledge of the lump form ; 
[of clay, etc. (22) 


ag beast aaamrattarcarata: | 
FroaitreRiarna aateizadieaa 23 1 


Although the element of clay is one only, yet, it is 
manifold on account of the adventitious features, namely, 
the several dispositions of part. By the true knowledge of 
one, free from any limiting adjunct, there would be its 
knowledge associated with the adventitious factors. (23) 


‘The second half of the verse gives the meaning of the 
‘Upanigadic text — yathit soumya ckena, etc. [CU, 6 1.4]. 


azaidt aaa Fel Safar aa | 
Font AaAKT FeAA SaghEs: | Re I 
Inthe same way, the real aspects in [golden] bangles 
are known by the knowledge of [the piece of] gold. And, 


the aspects of reality in axe, etc., are known by the know- 
Tedge of iron. (24) 


‘This verse gives the meaning of the Upaniyadic text beginn- 


ing with yathd saumya ekena lohamanind etc., (CU, 6.1.5) and ending 
‘with saream kiréntyasam, etc. (CU, 6.1.6). 


aaa ard ae aera! atoraaafica: | 
aft oat Gaba cera aaa: vat: 11 84 I 


With an intention to set forth the invariable relation 
that whichever is an effect, its knowledge results from the 


1, arn 
2 restorer’ a, 
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knowledge of its material cause, a number of examples have 
been set forth in the Sruti. (25) 


ad srrgaar 98 at Has aa | 
‘wa ara Hel srateretewat Fa: 1 R&I 


When the material cause of the world is learnt(through 
the study of scriptures}, is examined fon the basis of reason- 
ing}, and is intuitively. realised, everything becomes learnt, 
examined and realised [respectively], Wherefore is the 
extraordinary nature in regard to this position? (26) 


This verse answers the question raised in verse 4 in this 
chapter. 


wag TeaRarai aad J “aaeraha: | 
Bar saa waned: 1 22 1 
Sravana is enquiry into the import of Upanigadic texts 
with the help of a preceptor and the scriptures. Manana is 
arguing within one’s own self on the basis of reasoning. 


Direct knowledge is one’s own experience. Thus the three 
exist in their right relations too. (27). 


‘The instrumental suffix added to the word éedmubhati conveys 
the sense of identity, Hence the expression “sodmubhatyitmakam 
vijdnam, soanubhityeti abhede tytiya!"- MP. 


tg: aaatateatia ‘Praga | 
seem wag ae) aalarareniters 1X I 


1. wt wet are ret 
2 waft - Fs As Gu Fs Fo Fn 
ate 


3. °& fatter - =, 


Tis Tes Te 
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Svetaketu became one with his mind directed toward 
believing that there would result the knowledge of every- 
thing by the knowledge of a single principle, ‘To him the 
‘one material cause of everything has been explained [by 
his father.) (28) 


3.2 Brahman — The Material Cause of the World 
aq siranmeaaaaa adhd | 
ae: gu azariameaais 11 84 11 


‘This world which is pure Being is now perceived to be 
associated with names and forms. Prior to creation, it 
existed as pure Being without being differentiated into 
names and forms. (29) 


‘The meaning of the Upanisadic text “‘sadeos seumyedamagre,"" 
ete. (CU, 6.2.1) is explained in this and the following five verses. 


eadteaegts feta go | 
fa@erearaAaraed am Ta | Ro I 


Just as the objects — clay, gold and iron remained 
without any change as materiel causes prior to the origina- 
tion of effects from them, in the same way, [prior to crea- 
tion] the pure Being remained free from differentiations 
into names and forms. (30) 


Prior to the origination the effects such as pot, bangles, nail 
scissors remained in the form of clay, gold and iron respectively. 
After their creation clay, gold and iron themselves exist as diffe- 
rentiated into names and forms. 
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Let it be discerned that that Being is only without a 
second as it is free from the kinds of distinctions arising 
from itself, from objects of same kind, and object of di 
simliar kind. (31) 


Sce ckameva advittyam, CU, 6.2. 


wae anat Fa: araraaatera | 
serrate asta Ponta: Perea: 1 32 


In the case of a tree, there are intrinsic differences 
caused by its parts such as branches and the like. In the 
same way, there is difference in it from another tree of 
same category. There is difference in it from stone, etc., 
of a different category. (32) 


In the case of Brahman, there is nointrinsic differences. The 
word eka emphasises this. The words ea and advitiyam stress that 
in the pure Being, there is no difference from a like object or an 
unlike object. It is because Brahman is like nothing and unlike 
everything and so difference from neither can be predicated of in 
respect of it. 


a amaaar: aba daa eagensaa | 
sierra asia Gouda a TAA RR 


Inthe pure Being, there are no parts. Hence it is one 
free from any parts, Since it docs not have a genus it can- 
not be said that there are objects having cither the same 
genus or a different genus. (33) 


In order to predicate internal differences in the case of an 
‘object, it is necessary that object must possess parts. Pure Being 
does not have parts. And, so it cannot have internal differences. 
Farther, in an object [say, pot] difference from other pots is 
predicated of. ‘This means that pot is different from another pot 
having the same genus — potness. Pots are many and so a genus 
‘known as potness is admitted. And one pot is different from 

A138 
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another pot, that is, it is different from an object possessing its 
genus. Pure Being is one, and not many. Hence it cannot have 
‘a genus. Asa result, we cannot say that pure Being is different 
from another object having its genus. Again since pure Being 
does not havea genus, we cannot say that there are objects having 
fa genus different from the one possessed by pure Being. Hence it 
cannot be said that pure Being is different from other object 
having a genus different from the one possessed by the pure 
Being. Thus pure Being does not admit of internal differences or 
difference from objects having its genus or a different genus. 


waif: atgaaea Paria | 
nated ager’ aa ‘aerardta |) 32 11 
By the three words ekam, etc., the three-fold difference 


is negated in the pure Being. Let it be understood that the 


partless entity free from every difference is the pure Being 
(G4) 


weil aeagel % ead ae: | 
TeMIG SU BE: TATE: 1 34 I 


‘The cognition and the corresponding verbal usage in 
the form ‘it exists’ are noticed in the case of names and 
forms individually. Those who do not believe in the autho- 
rity of the Vedas argue that since the two are absent prior 
to creation there was non-being alone. (35) 


The Of the text tadeeka hub asadeotgra astt, (CU, 
6.2.1) is explained in this verse. 


aIreTRRs Bra, FesagwTa | 
aaaad 4 ara: Ga GARATRA: I 36 
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Itis argued that the world characterized by names and 
forms, indeed arises from non-being and it is but proper. 
[This, however] is not logically sound. Never indeed is there 
an origination of a son from the son of a barren woman. 
(36) 


qrasa am gai ei qeatictea:' | 
SPIGA aa ARAATATAA | Re U1 


If the world characterized by names and forms arises 
from non-being, then there will be the pervasion of cogui: 
tion of non-being in the form “name is non-being, form is 
On the other hand, there is the manifestation 
ion of cognition in the form the ‘name exists’. 


aa: Beare aed aaaeaTaaT | 
ag eametar: Iaaal AAT tt 3 1 


Therefore, the cause is pure Being. And, that pure 
Being, in order to create everything willed “I myself will 
become many.” [For that purpose] I shall multiply 
[myself] through maya, (38) 


See “‘sattveca seumya idam agra dsit ckameoddoittyam, tadaiksata 
bahusytm prajiyeyeti™ (CU, 6.2.2). 


aradt aguas aq Fae | 
A rarer gfe ae THI Si: AT RS I 


If there is real multiplication, then the non-dual 
nature of the Being will be impaired. With a view that 
there should not be any contradiction to the non-dual 
ire of being, it is instructed by the Sruti that there is 
ation [of the world] in the form of projection. (39) 


100 RCRHUTIS Ken 
seat arr qaeraiaaatrer J ar | 
A eat at aa sana Sea Sang, g Perea Be I 


‘The word prakarsa means only projection of an carlicr 
thing. That which is projected is only [an effect of] maya. 
‘Mayd is not real, nor is it an absolute nothing as both the 
alternatives are contradicted. (40) 


‘The effect which is illusory by being caused by maya is also 
spoken of, by courtesy, as miyd by taking into consideration the 
identity of cause and effect. 


See “tatra yoh nimarapatmakinéa sa miydnimittakattodt mayh 
ityaha.” A. 

‘Maya and its effects are rejected in the pure Being. Since 
that which is sublated cannot be real, mdyd and its effects are not 
real. Further, since an absolute nothing cannot be sublated and 
since maya and its effects are sublated according to the above 
4rati, they do not fall under the category of an absolute nothing. 
‘Hence, it comes to this that they are indeterminable. 


ra agen aaad a aeale | 
aitteri & eal Gataaadata’ ee 1 
By the [existence of] multifarious forms caused by maya 
the non-dual nature of reality will not be impaired. Never 


indeed is it possible for the [group of] illusory objects to 
serve as a second entity. (41) 


Brahman is non-dual in the sense that there does not exist 
any entity apart from it, It is argued that since the world of 
object exists apart from Brahman, the non-dual character of the 
latter is contradicted. It is answered that the non-dual character 
of Brahman would be contradicted provided the world of objects 
ia real. But itis not so. Itis only illusory. And the existence of 


1 arene 2 dua 
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an illusory world {does not impair the non-dual character of 
Brahman, 


afraatrastaat a2 acai’ | 
arama ea aft aT 1 BR I 
Maya has inscrutable powers, hence it relates to a 
union of incompatible things. And in Brahman, the 


characteristics of being a material cause and an efficient 
cause are fancied by maya. (42) 


ag ealrequarrar: staat aaifzaa_ | 
Rardfe Fifieratafa’ dad gereaa_ | 83 I 
By the expression ‘I shall become many’ the characte- 
ristic of being a material cause, as in the case of clay and 
the like, has been set forth. By the expression ‘it willed’ 
the characteristic of being an efficient cause as in the case 
of a potter has been set forth. (43) 


See tadaikgata bahu spank prajayeyeti, CU, 6.2.3. 
ararefaraaa’ at Rresraat adie | 
Sten eas Aarares_deeactear 1 82 II 


‘This ‘will’ on the part of Brahman is only itsreflection 
in the specific modes of avidya. Having [thus] willed, Brah- 
man created the clement of fire by putting its intention 
into effect in an effortless manner. (44) 


See cicthaya - sadadeayapratibimbas — 4. 


‘Maya undergoes transformation on the basis of the merits 
and demerits of the individual souls — the merits and demerits 
which are ripe enough to give forth their fruit. 


1. fat @, @ 2. wrefireafr - at 
3. vaRft- qt ea 4 Rea oT 
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ipakvo privikarmanimitteh yo miyiyth parintmavitesah 
"— 4. 


arrprerary sree sara fate: 1 
Renan ated As staan 84 1 
Sage Tittiri has said that the ether and air are created 
first. Sage Aruni([the father of Svetaketu] has said that 


fire is created first with a view to set forth only a part of 
creation. (45) 


See tasmad of elasmat ... (TU, 2.1). In this text it is said 
that ether and air precede the creation of tejas. 


‘Thus there is no contradiction between the statement of 
‘Tittiri and Aruni. 


dinmatrark ektdetak — 4, 


aaa BE: aa Sa | 
saa: Praccirsad wafad ez 1 26 I 


Everywhere [in the Upanisads) creation [of the world] 
ct forth chiefly with a view to indicate Brahman. It is 
indeed possible to indicate Brahman by any constituent of 
the world. (46) 


‘The contradiction in the statements of Tittiri and Arugi as 
regards the order of creation is reconciled in this verse in a manner 
different from the one set forth in the earlier verse, It is stated 
here that the very purpose of the creation-texts is chiefly to indi- 
cate the non-dual character of Brahman, It does not matter 
whether the elements of ether and air indicate the non-dual 
character of Brahman or the element of fre, 


aadistaras Ga: eaedaaa | 
aaa eg ates eeIa AAA WH | Be 1) 
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Although the fire is insentient, yet Brahman the reality 
sociated with the veil of fire deliberated as earlier, 
resolved and created water. (47) 


‘This verse explains the meaning of the éruti text “tatteja 
aiksata" (CU, 6.2.3). 'Theexpression prajayeya conveys deliberation 
on the part of Brahman and the expression satkalpa, the resblve 
fon the part of Brahman. 


aTEAe BE qatraeaAseIIT | 
astsaaha cea Featonfa SAR 1 Be 11 


Brahman, which has water as its sheath, created 
earth which is the cause of food. From these, namely, 
fire, water and earth came into existence the sources of 
body. (48) 


TVS asad GE | 
siaeamratiaa wa Baa 1 88 II 


The threefold source indeed consists of that which is 
born from the womb, that which is born from an egg and 
that which is born out of roots. (49) 


This verse gives the meaning of the text tesim Khalu eshm 
‘bhatindm trinyeoa bijtni bhavanti (CU, 6.3.1). Ttmust be noted here 
that in the érutiit is stated that origin of birds is not egg, but bird 
only which is born from the egg. It is because in the absence of a 
bird and not that of an egg, there is the absence of the species of 
bird. Exactly similiar consideration applies to the other two cases 
referred to in this verse. See SB on CU, 6.3.1. 


eal aa geleneasitaereazaa: | 
weal Grad oe ga Beifeaed i Ye I 


When Brahman [associated with avidyd] deliberated 
further, there arose three deities, namely, fire, water and 
earth. He [then] madea resolve in the form “I shall make 
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each one triplicated in order to create bodies and the like.” 
(50) 

See GU, 6.3.3. 

‘The expression “trivrtem kurve" means ‘Ishall make each one 


triplicated". The theory of triplication is explained in the 
following verse. 


Aseraaieaet sire Fr | 
aaaaeed agaaatelt aeaar 11 42 11 


By adding lesser parts of water and earth in [the cle- 
ment of fire] and by making a blend [of the three] there 
results the triplication of fire. Let this explanation be 
applied to the other two cases. (51) 


According to this view a particle of gross fire is equal to half 
of fire content, one fourth of water and one fourth of earth. 
Exactly similar consideration applies to water and earth too. The 
GU mentions only three elements instead of five; and, according 


to Deussen it marks historically an earliest age. See Deussen, The 
Philosophy of Upanisads, pp. 189 €. 


AaiswaaesoIy aie | 
Prta stain site ag ada: wer 


Having created the bodies of those that come out of 
‘egg, ctc., which [in turn] arise from the triplicated elements 
of fire, water, and earth, Brahman [associated with the 
triplicated elements) got itself reflected in those bodies upto 
the nails. (52) 


sarvatah - dnakhigram, MP. 
sagan Barriga: TAN, | 
fea: Gare BARR SURTTSIORRT ET 3 
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‘The intellect inspired by the reflection of consciousness 
in it is jtoa as it sustains the vital-airs. It pervades every 
body from head to foot. (53) 


agtadanniea dant ara ea: | 
abrengantataed Braria i 42 I 


‘The world is illusorily projected by maya in the pure 
Being by falsely identifying it with the latter. Let enquiry 
be pursued in order that the false identification caused by 
non-discrimination may be removed. (54) 


MP adopts the reading aropyoh instead of aropya and considers 
that the reading dropyah is better. 


‘Sce “atriropyak iti lyabantak patho driyate, esa tu duryojah yadan- 
tastu suyojah.” 


But the reading dropyo is correct as it can be well construed. The 
translation is made by adopting the reading aropya. 


3.3 Non-difference of the World from Brakman 


Brarmomraat ed arg Fratton: | 
sfe@ dadisomaaateaataat i | 


For him who enquires [into the nature of the elements], 
the theory of triplication is easily understood in fire, etc. 
In the well-known fire too, which is light, the ingredients 
‘of water and earth are present. (55) 


In this verse is commenced a discussion of the import of the 
passages beginning with yothi nu khalu imih tisro deoatth (CU, 
6.8.3) and ending with yadagne rokitam rapam (CU, 6.4.1). 


saerai tee ea age ag Sara: | 
fafa geagmiaa fefaa Soi g RATT I 48 It 


A-lt 


. 
. 
| 
' 
| 
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‘The abundant red colour in the flame is that of [non- 
triplicated] fire. The trace of white colour [in flame] is 
that of [non-triplicated] water and the trace of black 
colour is that of [non-triplicated] earth. (56) 


Baad yaa Baa ARIST | 
arsakian aaaieaa Zar i 48 I 


When the three colours present in the clements are 
distinguished [by enquiry], the elemental fire is referred to 
by words in vain apart from its cause. (57) 


Prior to the discrimination of the three colours, there was 
fire and as soon as the three colours are properly recognised, the 
notion of fire vanishes and also the word, fire. 


serra feared araaia: | 
asiseaaaet aaventeat si: We 


Herein (the Chandogyopanisad) the origination of the 
three viz., fire, water and earth which come within the range 
of visual perception has been set forth first with a view to 
state that the world which is visually perceived is illusory in 
this manner. (58) 


This verse answers the question as to why in the GU reference 
to the creation of ether and air has been left out. The ether and 
‘air do not come within the range of visual percepti 


aiaaatag fear afgaria | 
adicaraat aa erafrearaMaT 48 1 


Jost as illusoriness is spoken of in respect of fire, even 
$0, One should view illusoriness in respect of [the lum- 
inaries such as) the sun, the moon and the lightning. By this 
[namely, on the basis of these four illustrative examples] 
‘having ascertained the invariable relation, let one infer the 
‘llusoriness of every effect. (59) 
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‘The invariable relation is of this form: “That whichever is an 
effect is illusory when viewed as different from its cause.” 


Asisrereasrial Rea ene ATA | 

ano aaaa g gist sifiai af: 1 ee 
When the effects, namely, fire, water and earth are 
[proved to be] non-real, then reality would be non-dual. 


The cause of all these is real. This is the conclusive view 
of the ancient scers. (60) 


‘The import of the text eladdha sma vai tadvidedresa ahuh parce 
mahagala mahdsrotriyth (CU, 6.4.5) is explained in this verse. 

ea ad atecanta 8 a at aati 

Ane ae 
ahi qeatie 2 atfiecteaa 11 ee 1 
In order to dispel the notion of the ignorant one, 
namely, “let the external world which is given in perception 
be elemental; but there is no elemental nature in the physical 
body", it is said (in the Upanisads) that the physical body 
[too] is elemental. (61) 
i ald aad aetviagited: | 
RATERS ANA BTA ARORA 1 GR I 


Food, which belongs to carth, when eaten, gets itself 
transformed into this body through its subtle, middle and 
{gross parts into the forms of mind, flesh and faeces. (62) 


smaieaqaiaia aRoaaar | 
aeasnifahiaa: aig qaceiRasia: ie II 


1. Sreciaitg: - a 
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‘The transformation of water is also three-fold: [its 
subtle part becomes] prana, its middle part, blood and its 
gross part, urine. Ghee, oil, etc., which belong to fire, 
become three-fold [through the subtle, middle, and gross 
parts] as sense of speech, marrow, and bone. (63) 


‘The import of the text beginning with yathi nu khalu (CU, 
64.7) and ending with yo'nisthak sa ak (CU, 6.5.3) is set forth 
in this verse. 


eas a wea a sO: eBeT | 
sisimara aad sfeeeradisaza, 82 


‘The pervasion of the causal clement in the [effects of] 
grossand the middle part is clear. The doubt that the 
causal element does not pervade the mind, vital-air and the 
sense of speech [which are the effect of the subtle parts of 
food, water and fire], the Upanisad dispels on the basis of 
the illustrative example of curd. (64) 


‘This and the following two verses explain the meaning of the 


texts beginning with dadinas saumya and ending with sf odg 
bhavati, CU, 6.6.4. 


98 ‘faetat gedetisarrat aft 7 |e: | 
qa aera Raa waar 1 84 1 


The element of curd is hidden in the ghee and it 
pervades it. But it is not manifested clearly. Yet there 
remains the state of being an effect of curd [in ghee] and it 
is universally accepted. (65) 

aa Feral aan | 
$ 
aeitraaare Fea sro FE i RR IL 


1. fae an, 5,5, 8, oats aT Beh 
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Inthe same way, let mind, vital-airs, and the sense of 
speech be the effects of food, etc. The pervasion of the 
causal clement is not perceptible because the effects do not 
come within the range of sense-organs. (66) 


aged sat areevifiene afer | 
4 GaisgReragh Aaa | eo I 
The Naiyayika says that mind is an eternal substance 
and it is not an effect of food. Such a one is being in- 
structed through the illustrative examples of a small piece 
of burning charcoal. (67) 
Fal GGA: SRR: STA | 
ae! sea Bearaaraat: 1 & 
When the fuel is extinguished, the burning charcoal 
will be of the size of a fire-fly and when the fuel is added 
the fire would glow. Let this analogy be applied in the case 
ofmind and food. (68) 
waist azag fag eftaa aa: | 
aa wd a aadiongatas Fear 1 4s 1 
Mind does not operate when food is given up for fifteen 


ays, Hence, Svetaketu was not able to remember anything. 
(169) 


See CU, 6.7.1-2. 


aaa 9B ale Bare aH TRO! | 
araacakieral aalsarateaay tt > I 


1, Saat ef aferstererars: 


2. & goa Fi, 
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When the mind is nourished by [taking] food, Sveta- 
Ketu remembered the Vedas instantaneously. Hence, let 
it be accepted that mind is a product of food by this method 
of agreement and difference. (70) 


Ateastasetd faa vail: 1 
amit aaqacila Aa apatite: 11 9¢ 1 
‘Thus when everything is [noticed to be] the product 

of the elements, nothing [really] exists apart from the ele 
ments, In the same way, [since] the elements [originate 
from the pure being] they do not exist independent of the 
pure Being. (71) 

saa: Seo aq aad ABSA | 

wotaae stad a add’ ez 1 


Svetaketu has understood well the pure Being which is 
non-dual and which is the cause of the world. By this 
however, this state of being an individual soul is not re- 
moved. (72) 


34 The Identity of Fiva and Brakman 
ae Faeaes Staaarrse | 
gata d frei ga: sterreaeat 1) 93 11 
‘The state of being an individual soul will be removed 
only by the knowledge that the self itself is Brahman. With 


this in view the teacher [Uddalaka] enlivens the discipl 
[Svetaketu] once again. (73) i ge 


ana smite aa eagdat ene, | 
ae Ged array gat Ge aq | v8 11 
1. equi - at s&s 
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Learn from me, as I explain, the final stage of dream 
[that is, deep sleep]. It is in the state of deep sleep one’s 
true nature is indeed clear as pure Being. (74) 


aa agian gad cat sat | 
afdtengiaer area afferaam 194 1 


When a person attains to the state of deep sleep, then 
people say that he sleeps. Let the import of this statement 
be analysed. (75) 


feat casi geet 9 Fara | 
eufaginer aay aRaaTAATTE | 98 Il 


For the ignorant, the word soapiti is the one with 
verbal suffix at its end, To the wise ones the word svapiti 
is the one formed with the addition of a case affix. It is 
the name of the person who sleeps and it conveys the sense 
of one’strue nature. (76) 


This verse explains the meaning of the word seapiti that 
‘occurs in the passage, CU; 6.8.1. The import of this verseis ex- 
plained in the succeeding verses. 


exsinralsiia: aavag Rreragaa_ | 
gaat aeiteci ai ageaAl Az Il Oo 1 
In the state of dream and waking, the individual soul 
appears to be different from the pure Being. In the state 


of deep sleep, the individual soul attains full identity with 
the pure Being. (77) 


‘The meaning of the passage fad sampanno bhavati (CU, 6.8.1) 


is set forth in this verse. 


Shacaansr: SOE SATA: | 
agra Bata ee AAG aTAA: 1 9 IL 
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‘The state of being an individual soul in the case of the 
pure Being is due to the fact of sustaining the vital-airs. It 
is not intrinsic. Its intrinsic nature is pure Being. That indeed 
is clearly known by the expression soapiti. (78) 


aici avaiser Fafeararreaaa | 
aed aad eat ‘sreafieaaraa 1 os 11 


Let the etymological derivation of this word [svapiti] 
be understood as svam apiti [he who has gone to his own 
self]. By this word what is conveyed is that in the state of 
deep sleep what is attained is one’s true nature. (79) 


sattiaat sre gaa & area | 
gafaiia aafeera: Stead fra: 1 co Ht 


‘The states of waking and sleep indeed pertain to the 
mind which is the limiting adjunct (of the individual soul]. 
‘They are not related to theself. Having this in view, the 
illustrative example of a bird is set forth [in the Upanisads] 
to explain the nature of mind. (80) 


In the previous verse, it has been said that the individual 
soul becomes one with the pure Being which is its essential 
nature. Now the question is raised as to how one and the same 
principle could become identical with itself. This question is 
answered in this verse by stating that it is only the mind which 
isthe limiting adjunct of jie that provisionally merges in avidyl. 
‘The individual soul then, in the absence of its limiting adjunct, 
remains as pure Being. Thus it is only figuratively the individual 
soul is spoken of as becoming identical with the pure Being, The 
word waking must be taken through non-exclusive secondary 
signification [ajahallatzan4] to convey both waking and dream 
state, It is because mind is fully active in there two states. In 
this and succeeding two verses the import of the text (CU, 6.8.2) 
is explained. 


1. areafie - a 
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ugh: qaaet 4: a ea Beet Rear: | 
FCRIII Nee I 


A bird which is tied by a string moving about in various 
directions and finding no resting place on the sky would 
settle down at the place to which it is fastened. (81) 


The illustrative example of a bird is explained in this verse, 


BRRA AIAaL FS aT SUT ASIA, | 
aeeat aa Gaia aud saa ga 

[In the same way] mind which is superimposed upon 

the pure Being through maya would experience the waking 


[and the dream] state. Finding no repose therein it lapses 
back into the pure Being. (82) 


wer 


mayayd baddham - adhyastam — 4. 


aersat aaa agerah ase | 
Tard g dar: @ 4 areal eer: 1 <3 i 


The reflection of the pure Being in mind too appears 
and disappears (along with the appearance of mind in the 
states of waking and dream and the disappearance of mind 
in the state of deep sleep]. This appearance and disappea- 
rance of the reflection of consciousness in mind constitute 
the transmigratory existence. The latter, however, is fancied 
in the pure Being. (83) 


aateAsaai: waren daratsra: (j 
@a areas gacqaalaga 1 <8 | 


When the mind lapses back [into avidyd] in the state 
of deep sleep, the pure Being free from any limiting adjunct 


i SOULS Fey Go To Tie To Te, FG Gy By By te 


) 
| 
| 
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and thereby from transmigratory process remains in its 
true nature, (84) 


Faeorn 4 ag: eaetaizaeaerata | 
skiing aati ed walt ee co 


The hymn “in each and every limiting adjunct,” 
clearly states that the reflection of consciousness in the gross 
body and in the sense-organs — all these are the means of 
Knowing the self. (85) 


‘The text rapam rapan pratirape babhiva (BU, 2.5.19) is referred 
to in this verse. The meaning of this verse is explained in the first 
half of the following verse. 


3 3 session aged | 
nenfatteat aga Salsa aregTa 1 ce 


In each and every limiting adjunct, namely, the mind, 
the pure Being attains reflection in order that there may 
arise the knowledge about it. The supreme Self has attained 
‘manifold bodies through the several powers of mdyd in 
order that its true nature may be understood. (86) 


‘The text — indro mayibhib pururapa iyate (BU, 2.5.9) is ex- 
plained in the second half of the verse. Ifthe self is not reflected 
in the mind and its states, then there cannot be its manifesta 
tion at all as it is concealed by avidys. 


afaararda grand areas | 
srabaet cara afta: feast || <2 11 


‘The horses in the form of sense-organs have been 
yoked to the body, and the body too is the means of know- 
oe ‘Among these three (namely, the reflection 
gross body sense-organs] by depending upon the 
‘election, the nature of the self i instructed through the 
description of the deep sleep state, (87) 
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ATA ens area | 
aaaitaareaga afta amaa ie it 


‘The nature of pure Being is instructed in relation to 
the body by referring to aSandya and pipasd. The two 
names — afandya and pipdsd are similar to the name — 
svapiti. (88) 


‘The import of this verse is: just as the word spapiti (CU, 6.8.1) 
means the person who sleeps, 0 also here the word afandya means 
water and the word pipdsd, fire. The import of the éruti beginning 
with afandpipipase (CU, 6.8.3) and ending with sadayatandh satprati~ 
s#hah (GU, 6.8.4) is set forth in this and in the subsequent 9 verses. 


aaa Sa: Tear aed ARERR 1 
srrafaafidiang fae AA 1 <8 I 


By ordinary people it is only hunger that is referred 


to by the term aSandya. By men of discriminating intellect 
the word is used in the sense of water. There is the ety- 
mological derivation [made in the Srufi] in the form that 
which carries what is eaten. (89) 


Just as a cowherd who leads the cow is known as gondeah, 
in the same way, which carries away the food, is known as afaniya 
deleting the visarga from the end. 


See SB on CU, 6.8.3. 
dat asad Bad Bate Aare | 
aaah aeqiaat Boridtaketa:’ i Se tt 


Water drunk liquefies the eaten food and carries it, 
Hence, water is referred to by the term afandyd. acces 
and flesh originate from food. (90) 


2 grate ae 3. tema &, @ 
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Ronietard Rates ser | 

‘sees Ase Bees a aa $2 I 

Water is the cause of the origination of food which is 

the cause of faeces and flesh. The cause of the origination 
‘of water is fire and the pure Being is the cause of the 
latter. (91) 

‘agar arin’ 34 acer aI 

erasers 34 am Beartsaaaa: 1 82 I 


On the basis of the reason, namely, the state of being 
‘an effect, the supreme cause must be inferred. (92) 


giaeraed era aaarrer aaa: | 
aaa aa grat aie eel a ara 1 83 


Facces, etc., are the effects of food. It is because they 
exist only when food exists. Pot is known only when the 
clay exists. If the clay docs not exist, pot also is not 
noticed. (93) 

Heed adtaa ceacg 4 aaa | 
I AZSU ey: aaa fe asl |) 32 1) 


_ Food such as grain, etc., is found only when water 
exists and not otherwise, Water too remains in the form 


1. weer sae a Axdt wae ft am - a, 

2, AMAMGIE TGA Fy His Bs Ge Gy Go Gr Mr 
Ty We Te Te ay 

agaria-@, & 

sider det seers go 2, 

Fe Fa Se ge Re mT, Te 


ae 
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‘of sweat only when there exists fire, namely, heat in the 
body. (94) 


ase aaeqae dae eat Gar | 
Berqeateeraiigsaie ara] BROUFAT 84 I 


Fire too being a positive entity would not exist with. 
out the pure Being. For the pure Being, however, no cause 
need be sought after in view of the fact that it is free 
from origination. (95) 


aye: wee Fat zara a ate Raw: | 
aed ada tard Beara aeaagaa 1 36 I 


All bodies have the pure Being as their source now 
[that is, at the time of their existence]. They exist only in 
the pure Being. At the time of dissolution, they lapse back 
into the pure Being only. [In this way], one should know 
the pure Being as non-dual. (96) 


aa qaiaten ata Aa Pea 
aif 4 adisenia ca Reqvafaa 1 $e 1 


Just as the elementals do not exist independent of the 
clements, in the same way, it has been explained that the 
elements do not exist independent of the pure Being — the 
cause. (97) 


aad aa it: safera | 
Rqrapadiscatina af daar 8¢ 11 


One’s mind has been directed thus towards the pure 
Being through the description of hunger. [Now], mind is 
being directed towards this pure Being through the descrip- 
tion of thirst. (98) 


es ANUBHOTIPRAKASA 
sara Goran vatae Ra | 
am adie Asad TassTI 38 1 


‘The word udanya is a synonym of pipdsd. Men of dis- 
criminating intellect, however, use the word only in the 
sense of fire on the basis of the etymological derivation [of 
the word], namely, that which carrics water. (99) 


See CU, 6.8.5. 
da sa ated Saar sida aa: 1 
aa Ga a Fras zaasaes SA Ui te Il 


Water drunk and present in the body is dried up by 
fire. From this, there arise urine and blood. Being of the 
nature of liquid the two have came out of water. (100) 


aParaSSaaa aaa AT! 
sata ghar aaa alsiaratfat ga: 1 t68 


~ Water is being inferred from urine and blood. From 
water, fire is inferred, and from fire, the pure Being. This 
is repeated with a view to emphasise that the invariable 
relation between an effect and a cause must be compre~ 
hended and must be applied in other cases. (101) 
‘The other eases are referred to in the following verse, 


We Asaaar: aa carat: aa 8 ate: | 
ag dg aeHTe TAH aaa 1) 263 I) 
‘The factors which constitute the parts of the bod 
[such as fire, water, and food] exist in the external ahaa 


Let it be discerned that they are all of the nature of the 
pure Being. (102) 


1. Satitdary - 
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aieeed ga sia’ gael Rear: | 
Saag are Sea ATOR: 1) 208 I 


In order to instruct the nature of pure Being, it has 
earlier been said that the physical body and external 
objects are only clementals. The process of death is ex- 
plained with a view to know the nature of the pure Being 
through the scnse-organs. (103) 


faqs annie afedata cad | 
waigtea: aa more asf | 28 I 


In the case of a dying man, the function of the organ 
of speech merges in mind. The function of mind lapses 
into vital-airs and the function of vital-airs into fire [in the 
body]. (104) 

See asya somya purusasya prayato ... parasyim desatéyim, CU, 
6.8.6, 


arenas! eel Saas | 
graqoi g ads: aga Fea  ee4 I 


When the vital-airs cease to function, people around 
the dying person ascertain that he is [still] alive on the 
basis of the tactual perception of heat in the body. Heat 
is fire and it is dissolved into the pure Being. (105) 


sraetzagh: sarat atsa attra: | 
& ta aaonTalsoT aA ATH RoR 


‘The entity which has been instructed here through the 
reflection of consciousness in mind, physical body and sense- 
organs is the subtle pervading the entire world. There is 
no entity apart from that. (106) 


1. sore - 
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See sa ya eso anima aitadatmyarh idari saroam, CU, 6.8.7. 
Sce tat teamasi éoetaketo, CU, 6.8.7. 


waeamasaral AeA EAT | 
SMPTE SHE || Lo Il 


aaearaad centres: | 
eaainad area wees Baa Mt te I 


‘The one pure Being is manifested in a two-fold man- 
ner as gross and subtle. The world consisting of names 
and forms is the gross aspect as it comes within the range 
of sense-organs. The pure Being which is non-dual is subtle 
‘as it does not fall with in the range of sense-organs. The 
gross form is of the nature of the pure Being which is non- 
dual and it is but proper. (107 - 108) 


sora sega: Sad aa cee | 
waged wera 'aeR AAT AMAT 11 268 I 
‘The subtle form of the pure Being which has been set 

forth is real because, it is not sublated. The gross form is 
produced by mdyd and it is annihilated by the knowledge of 
Brahman. (109) 

saved a: @ vara aaeT a g wea: | 

Bateat aaaei cafe Gi a TAA: II eee I 


‘The unsublatable element is the self of all beings. It 
is not fancied. It is non-dual. “Oh Svetaketu, you are that 


aad the person in the ordinary sense of the 
See bhaya coa mi bhagonin vijnapayatu, CU, 6.8.7. 
1. fret-g 
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freomardenisha tage77 | 
@ g ara cena: aafe aa Aae: 1 222 I 


‘The ego-sense which is only the reflection of conscious- 
ness in intellect learns by rote the four-fold Veda. You are 
only the witness of it. On this ground, you are the pure 
Being. You are not different from that. (111) 


featsqsqaata: Baar: |, 
tad dad a wat adierataa 228 


On the basis of discriminating knowledge, the knot in 
the form of the blend of consciousness and mind has been 
disintegrated. He said ‘explain to me further in order to 
dispel the doubts constituting the defect of mind.” (112) 


wet dod site: ageerzitica | 
aat 3a afi daaisetraes gat a at i 223 1 


[Svetaketu asks:] It has been said that in the state of 
deep sleep, the individual soul becomes one with the pure 
Being. If this were so, why does there not arise the cogni- 
tion for the individual soul in the form “I become one with 
the pure Being.” (113) 


aiaraaaaaa dget wala faa: | 
a goad wats car adeara as gee 


[Aruni replies:] Just as the juice present in the honey 
collected from the juices of manifold trees is not identified 
to be the juice of a particular tree, in the same way, since 
there is the [provisional] dissolution of all the factors there 
jis no such cognition. (114) 


‘There is no such cognition in the form ‘I merge in the pure 
Being.’ 
A-I6 
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See CU, 6.9. 1-2. 


StaaieAscas adisraaciea: | 
agaira carina Masta: age 1 224 I 


Although in the state of deep sleep, the limiting 
adjunct of the individual soul, namely, the mind, merges 
[in vidya), yet, since it remains in a latent form, the indi- 
vidual soul comes back to the waking state next day in this 
body by having the mind as its limiting adjunct. (115) 


See 1a ita eyighro ot... (ada bhavanti, CU, 6.9.3. 


Raeran ‘aces ateal’ g ag | 
gaiscita ‘aats, cae Ge: 11 226 U1 


Doubt relating to the nature of objects must indeed be 
removed in order that mind may be concentrated. Hence, 
in order to ascertain what has already been said, the pre- 
ceptor again instructs about that. (116) 


aiaeadal qantas aes | 
gai Greased TeHEVA GA FAL eRe I 


By considering himself to be wise and [thus] having 
uncertainty about the truth taught, the disciple again and 
again asked his preceptor on the basis of his doubts and 
the preceptor again and again replied. (117) 


Baa TeaAASH geraireiste et | 


saered ae geal aa we AeAT eRe A 


1. asower oferaia aga - 7 
2 ‘aie weg - 2, 4% 
3. aaatam cht frewernereara afro: are: 
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[Svetaketu asks:] Although mind is not active in the 
state of deep sleep, yet, itis active in the state of waking. 
Why does not this individual soul realise in the waking state 
that he has come from the pure Being? (118) 


get ‘agama aaa seatera: | 
Bal arial ringRTOT zat 1 228 11 


[Aruni replies:] The individual soul has attained one- 
ness with the pure Being in the state of deep sleep without 
being conscious of the nature of the pure Being. Hence, the 
fact of one having come from the pure Being could not be 
recollected. This is similiar to non-recollection by water. 
(119). 


See imth somya nadyoh .. chamasmiti, CU, 6.10.1. 
ng sPeaeat Maree faa 1 
AUGIAAR BITA AA SARA 1 eRe th 


The waters of the Ganges have entered into the ocean 
after having been taken up by the clouds [from the sea] 
and then rained down. There is no recollection on the part 
of the waters of the Ganges in the form ‘I am Ganga’ because 
it is not experienced so. In the same way, here also there 
is no recollection [on the part of the individual soul that it 
has come from the pure Being]. (120) 


saree: BA cart Fea ATTA | 
a aa arated Paleeatera ga: i 282 it 
‘Tiger and other beings having gone to sleep have the 


cognition ‘I’ in their bodies owing to the latent impression 
[born out of the experience] ‘I am a tiger’. With a desire 


Lo aget-o 2. weRRi- a 
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to state that latent impression is never lost, it is stated 
again. (121) 


Shaer aria a Pidia aa Fa! 
Sat a arate ered aeradherary 282 


fit were said that there can be no identity of the 
individual soul which is perishable with the pure Being 
which is eternal, then it is said that nowhere does the indi- 
vidual soul perish. Asregards this, let the analogy of a tree 
be noticed. (122) 


anal 38 stag sitarasfa ava | 
gaara aa sas fad ag: ih 2R3 
‘This individual soul leaves out a branch of a tree per- 
vaded by it; then that branch withers away and not the 


other branches. In the same way, the body withers away 
‘when the individual soul departs. (123) 


AERA 24S Teta Aol: Fa | 
seratate Fa, atone azaeaa AA 1 2Re I 


How could the gross world associated with names and 
forms originate from the pure Being which is subtle, that 
is, which is not gross. If it were asked so, then it is said, 
let this be understood on the analogy of the [great] banyan 
tree from [a tiny] seed, (124) 


See CU, 6,12. 1-3, 
wamarat fat a rere: wega | 
4 ged Bata aearada Fa ek Il 


“Ol Svetaketu, he who is devoid of faith and who is 
engrossed in external objects docs not understand the pure 
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being known through reasoning and scriptures, Have faith 


[in the teachings of the Upanisads] and direct the mind 
inward.” (125) 


‘aaa fad sane a ad gia 
Bara vi Seite cera S248 228 I 


To the question as to why all beings do not know the 
pure Being that exists everywhere and as to how one who 
is desirous of release knows that, the answer is given by 
way of an illustrative example. (126) 


wane aa at Bed aR a ar | 
Fagan af aga agaaaa ‘geal 228 1 


No one knows the lump of salt dissolved in water 
through the sense of touch; but one knows through the 
sense of taste, In the same way, the pure Being is known 
through an appropriate means only. (127) 


Sce CU, 6.13. 1-2. 


af warqarra & soa: a Tae | 
sary SeaTSA Fag TARA | RE Il 


What is the appropriate means in the case of the 
[knowledge] of the pure Being that docs not fall within the 
sphere of any sense-organ? That means is set forth, In 
regard to it (namely, the knowledge of the pure Being] 
instruction is the means like the instruction of the path 
Jeading to the Gandhara. (128) 


lL aea-,at, a; Weare ATerErE afrageing are 
daft ore: 


2. att afte af a aera: - a 
3, qeTaT- w, A 
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TIFaRIg, at ae ta 
ae aed ‘faa sagabiaeaa 228 


He who has been taken away from Gandhara by 
thieves with his eyes covered, a compassionate person 
unfolded with cover and instructed him the path [leading 
to Gandhara]. A compassionate person unfolding the 
cover of one who has been taken away from Gandhara to 
forest by thieves with his eyes covered, instructed him the 
path leading to Gandhara. (129) 


Jateateae dae TeaAear’ | 
abernad ad AAaawaa: 11 eRe I 
Being an intelligent man he, by paying sufficient atten- 
tion to what has been instructed reached the Gandhara. 


In this manner the individual soul realises from the instruc- 
tion [of the preceptor] the truth concealed by avidya. (130) 


See CU, 6.14. 1-3. 


‘oeaaaent Fige: dPaarniredsi: | 
ned arraaiht Ba ag HAA 1 2Re II 


In the case of one who has realised the truth, there is 
the destruction of the accumulated merits and demerits and 
there is no association with merit and demerit that may 
occur in future. When the fructified merits and demerits 


1, waefem: <8, Fy Te Fy Ge Go Go UT, Ty T 
By, Ty ee My, Be 


2. RASATA = Ws, Gs, Hs Ts 
He, &, & 


ato at, ats Reger - 
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are exhausted by [their] experiencing [their fruits] he is 
released and he is never born [again]. [131] 


For detailes see Introduction, 0.6. 


aeait afer 3 annizearera | 
Wert agearey awed a Pata 28k 


If the question is raised as to the manner of his death 
itis said that it is by the dissolution of the function of 
specch in mind, etc. The mode of death is similiar in the 
case of both the ignorant and the knower of truth, There 
is no difference [as far as death is concerned] in the case of 
the knower of truth. (132) 


aaa Goes Baal aa sat az | 
ee é 
aati age ages: 1 233 
Please tell me as to why one is releated and other is 
not, when the mode of death is the same in both the cases. 
[It is answered] that adherence to truth and attachment 


to falschood constitute the difference between the knower 
of the truth and the ignorant one. (133) 


RBI ASH ASAE: | 
qaat a ed Seeger 1 232 1 


One who is (really) a thief and another who is not, 
both were taken into custody by policemen under the sus- 
picion that the two had committed the crime of stealing. 
Both said that they had not committed theft. (134) 


aati: ae ae at aaterestioge | 
sabreeaa ‘gra: aA aeaal ‘ae: 1 224 


lL wre-w 
2 aren a-a 


wae 


128 ANUBHOTIPRAKASA 


‘The two caught hold of the heated axe. Of the two, 
the thief having uttered falsehood and burnt thereby, was 
killed by the policemen. (135) 


Raat: saa A Wa wea a a: | 
AMAA AAA TRAIT, VRE I 
One who was nota thief and who adhered to truth was 
not burnt and hence, he was released by them. In the 
} present case, the ignorant is the one who is attached to 


falsehood and the knower of truth is one who adheres to 
truth. (136) 


Ratsefafa aeara ‘faaa saa a a: | 
| ‘meatal eared aaa a a SA 1 289 I 
By having the [false] notion ‘I am perishable,’ the 
ignorant dies and is born again. By having the [correct] 


notion ‘I am Brahman,’ the knower of the truth is released 
: and is never born again. (137) 


See CU, 6.16, 1-3. 
gfead cara ceraracar Fe | 
a aBalta wage sua i 23 i 
“In order to resolve the doubts that constitute the 
defect in the mind, illustrative examples have been given. 
Of what use are they to you? You are always the pure 
Being.” With this in view the preceptor had instructed him 
for over nine times. (138) 
See CU, 6. 8-16. 
l. @ qat-a 


2 arataguerd-«, 3 3. atarafifir-a, a 
4 gettas—-G 5. aes at tts Ha 


SVETAKETUVIDYAPRAKASA 129 
Sioole : 
franka: aatairnkoadaa: | 
a Brees 

aagd aarar Peldoaream_ i 23811 
Svetaketu, whose knot in the form of the body-mind 
complex has been disintegrated [by listening to the teach- 
ings of his father] and whose doubts have been resolved by 


reflection [upon the truth learnt] has intuitively realised 
his own self to be the pure Being which is non-dual. (199) 


Sataderan Sarena Rea AT | 
aasmrayeng Fariateat: 1 28° 11 
‘aR siiftarwaghifictet gatas <tatghrar 


serait are adtaiseara: 1 


The text dealing with the knowledge of Brahman 
acquired by Svetaketu has been clearly explained. By this 
explanation, let Vidyatirtha Mahesvara, being gratified, 
bless us all. (140) 


Here ends the Chapter III entitled “Svetaketuvidya- 
prakasa”” of the Chandogyopanisad in the treatise Anubhitti- 
‘prakasa composed by the Sage Vidyaranya. 


1. qaggfrert  eregralrarrert — raaitegfraredt 
eaefteASEaTa | iy Foy ev Toy Aes Moy Aas Ae A; 
afi Framer vaatgfeared qetdteara- &, a 
weggiaeriirerst orgvalaamrert  vaatgfrer- 
woeadidiseara: - cr; 
wf sferaagt oreare vaararfaactt qataiseaa: - #1 
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CHAPTER IV 


4, SANATKUMARAVIDYAPRAKASA 
[CHANDOGYOPANISAD) 


4.1 Meditation upon Name, etc., as Brahman 


aaeaaraa anaraaheara_| 
frenai sadisa aaciiehaea ue 


The teaching which Sanatkumara imparted to Narada 
(and which is incorporated) in the Chandogyopanisad, I shall 
elucidate in this section in order that there may be the 
removal of all miseries. (1) 


This section elaborately sets forth the teachings of the 
seventh adhyiya of the Chandogyopanisad. 


qaqa 24m ara faa = | 
SAHRA ARG: TEAIEATA 11 FI 


Even after having mastered the [four] Vedas together 
with Puranasas the fifth and also manifold sciences, Narada 
was afflicted with grief because of his having the knowledge 
of only the not-self (and not the self). (2) 


See CU, 7.1.1-3, 
Aaranarega area ate | 
Raraaateragaes ata it § Il 


_Prior to the learning of the Vedas there was grief owing 
tothe three-fold affction only. Later on grief has resulted 
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from the laborious effort to master the Vedas, (subsequent) 
forgetfulness, defeat (in an assembly) or conceit. (3) 


‘This verse explains the cause of Narada’s grief. Affictions 
are three-fold: adhyttmika, Adhidaivika, and adhibhautika. ‘The frst 
fone relates to those caused by mind, the second by auper-natural 
elements and the third by animals, 
ala aneadeahgen: ad aa | 
aieot aaeprar anal Tema | 2 I 
By me the statement “he who knows one’s self trans- 
cends grief has been heard from the wise ones. Lead me 
beyond grief; thus submitting Narada resorted to the 
preceptor. (4) 
agrraraacea Feat ez | 
amare ga Sas d ge 4 it 
‘The preceptor told the disciple: “Because of your 
repeated study of too many texts, your mind is abundantly 


disposed towards names. Hence, meditate upon name as 
Brahman.” (5) 


See CU, 7.1.4. 
vegetal arear Tee AAT | 
aaa Aen Area sears TAA & A 


(While instructing the disciple thus) the preceptor has 
this in views “Leaving out his disposition towards names, 
he will be disposed towards Brahman. Later on I shall 
instruct him that Brahman is the self.” (6) 


FRCET AURAL CATATANA SANE | 
gafiia anitseaiargaret i © Il 


2. amy - 
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By meditating upon name as Brahman, grief will not 
be removed. With this in view, Narada asked his preceptor 
about that which is greater than name. (7) 


‘The result of meditation upon name, as Brahman is only 
mastery over names only. It will not remove one’s grief. There~ 
fore, Narada asked the preceptor “Is there anything greater than 


the name which is capable of being meditated uponas Brah- 
man? 


See GU, 7.1.5. 


arsara: ero ARTA | 
aifa se ae: fer: qaqa geam ga: tl < Il 
‘The organ of speech being the cause (of the manifesta 

tion) of names is greater (than the latter). With this in 
view, the teacher prescribed the meditation upon the sense 
of speech as Brahman. As in the earlier case the disciple 
‘again asked (is there anything greater than speech) which. 
is capable of being mediated upon as Brahman. (8) 


Sce CU, 7.2. 1-2. 


anrabta AT THER | 
sada Rael: saeRGeIT 1S IL 
Beginning with this and end in Prana, each subsequent 

one is greater than the antecedent one. In this way, the 
series of questions and answers between the disciple and 
preceptor proceed. (9) 

Soe FAlarashie acer: | 

arate Bacal agar’ GARI te I 


Mind, whose function is desire is greater than the 
organ of speech, in view of the fact that desire is the cause 
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of specch (or of any other activity). A person starts speak- 
ing only when there is a desire tospeak. (10) 


Sce GU, 7.8. 1-2. 


agedg araiifa afer grist: | 
asad taficoriaci weaeqsrRoA | 22 I 


After having willed in the form ‘this is alright’ a 
person has desire for that object. Therefore, will is the 
cause of desire. And citta is the cause of will. (11) 


It is only when one wills, then one desires and utters word. 
‘Name is manifested then. By meditation upon will as Brahman, 
grief will not be removed and so Narada asks ‘Is there anything 
greater than will which is fit to be meditated upon as Brahman?” 
‘The preceptor replies that citta which is only mind associated with 
its modification in the form of knowledge is greater than will. It 
is because it is only when one has the knowledge of an object, one 
makes one’s choice as to whether one should take it or abandon it. 


Baferdarrd sareraiaa aa: | 
‘@atarats warraes ae | ez I 
Contemplation which is only concentration of mind is 
much greater than the » which is unsteady. Know- 


ledge ef object meditated upon is greater than meditation; 
strength is greater than knowledge. (12) 


GU, 7.6. 1-2; CU, 7.7. 1-2. 
aiegieas “AS SAAS | 
aniseeraisai g Ia: srowitfaw 1 23 i 


A, st Re ws, tT 


2 wet IE TURN = a, Hy FH Ty Go Go Gn Te 
TT, By Wy Aor Ay As 
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‘The cause of knowledge is physical strength. Physical 
strength has food as its cause. Water constitutes the cause 
of food. It has been said in the Upanisad that fire is the 
cause of water (and hence it is greater than water). (13) 


Bai sarqTmaasat Baa: ga: | 
Besar Gears SEI | 28 II 


The cause of fire is the space along with air. For space 
the cause is a recollection of God in respect of the objects to 
be created. “The cause of recollection is the desire to create 
the world. (14) 


See CU, 7.12. 1- 


5 713.1, 


Saakara interprets the word smrti to. mean memory and he 
adds that it is greater than space, etc., because it is only when 
the individual soul has recollection, space, etc., are of any use to 
him. In other words, things are experienced only by one who 
remembers them. In the absence of the latter, things that exist 
are as good as non-existing. It is in this sease memory is con- 
sidered to be greater than space, etc. 


Vidyaranya, however, takes it in the sense of recollection of 
God in regard to the creation of world. 


‘The word aid is taken by Satikara in the sense of hope. He 
states that hope is the desire for things not yet attained and it is 
by means of hope only which resides in the internal organ one 
remembers what is to be remembered, Further it is only when 
kindled by hope one remembers the other worlds and 

: attain them by performance of actions, ‘Therefore, hopeis greater 


a than memory. See $B on CU, 7.14.1-2. Vidyiranya, however, 
= takes the word aéi in the senses of desire of God to create the 
= world. 


AATIARTTAY AMER Fy a: | 
4 SAR ond ad a ‘sated eA eI) 


1. aig, - fr 


—T———— 
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He, who meditates upon the factors beginning with 
name and ending with desire to create the world as Brah~ 
man, attains the fruits appropriate to each and every medi- 
tation, (15) 


MP favours the reading tatra tatroditam phalam. According to 
this reading the translation would be — “one attains the fruits 
mentioned therein.” 


4,2. Meditation upon Vital-air as Brakman 


scteinaataagaa: sara | 
a tile ardieaaer area aise ga 26 1 


“By these meditative exercises of one factor as some- 
thing else which are associated with much exertion one 
attains grief (only) and does not transcend grief.” Having 
stated thus, he asked for something greater. (16) 


qe Gag Beg = aaa: 1 
zai sem ABest cer sogaeea 1 29 1 


Sanatkumara, noticing the intense desire (of Narada) 
to realise the inward self as he is detached toward medita- 
tive worship upon external objects and the fruits ensuing 
from them, instructed prdna (as greater than all earlier 
objects). (17) 


See CU, 7. 


a ged semen aa sara: | 
Tareas: ARRAS: 1 ke Hh 


‘The state of being an inward self does not primarily 
gemcrtain to the factor — vital air; yet it would be represen- 
ative of the inward self and would indicate the inward 
elf. (18) 
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afiracerd sana Abert faa faa: | 
aft atearasa sei ear aR 28 


‘The supreme self created ‘the vital-air by reflecting 
thus: “in whose departure shall I depart and in whose 
presence I shall be present.” So says the Upanisad. (19) 


1, See PU, 6.3. ‘This Upanisadic passage speaks of priiua ax 
representing the self. 


‘The fruit of meditation upon: 
1, mame as Brahman is independence, GU, 7.1.5; 


2, speech is independence so far as the speech reaches, CU, 
7.2.2; 


3. will and intelligence — one becomes permanent, renounc~ 
ed and painless, CU, 7.4.3; 

4. contemplation — one becomes independent so far as con- 
‘templation reaches; 

5. knowledge — one’s attainment of those worlds inhabited 


by people who possess the knowledge of the meaning of 
the scriptures and wisdom, that is skill in doing other 


things; 
6. power — independence so far as power reaches; 


7. food — attainment of the worlds where there are food 
and drinks in plenty; 
8. water — attainment of fulfillment of all wish 
9, fire — one becomes resplendent and attains resplendent 
worlds; 
10. kaa — attainment of extensive worlds free from over= 
crowding; 
11. _smrti — independence so far as memory goes; and 
12, 64 — one’s prayers will never go unfulfilled. 


PRR FT ATTAIPRTERTEA | 
Nig sabia Faas set aeRTeNEAAT AAA 1h Re Il 
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Just as the spokes of a cart-wheel are fastened to the 
nave of the cart, in the same way, sense of sight etc., are 
dependent upon vital- ‘Thus the vital-air can be 
viewed as the self. (20) 


See CU, 7.15.1. 


aaa a gett aa art ni gar | 
aio caraneneesat |g wa: BFA MW RZ Ml 


By words like ‘horse’, ctc., in sentences like ‘the person 
goes by horse’, ‘the person gives the cow as a gift to one of 
spiritual birth’, it is only vital-air that is referred to; and, 
nowhere the body devoid of vital-air is referred to. (21) 


See pravak pranena yiti, wn» CU, 7-15.14 


fieaitnedza om: staat Bat A | 
aaa aioe: so: Ge FRA 1 RR UL 


By words like father, mother, etc., it is only the vital~ 
air (that is present inside the body) that is referred to and 
not the body devoid of vital-air. Therefore, the vital-air 
which is of the nature of every being is the supreme Self. 
This is the conclusive view. (22) 


at GTA qd aaa TERA | 
aaen Rar a a Rraafiarata ee 0 RR 


By ascertaining, on the basis of the teaching of the 
preceptor, the vital-air to be of this nature and enquit 
‘on the basis of reasoning and by the exercise of intellect, 
hhe who is desirous of realising the self is spoken of as one 
who speaks of subjects transcending everything (beginning 
with name and ending with God's desire to create the 
world). (23) 
A-18 
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aIRraTEARaara a: seitseiter aaa | 
acid afer aera Aaa aa: Re 


He is referred to as one who speaks of that which 
transcends everything because he refers to the vital-air 
which transcends the factors beginning with name and 
ending with God’s desire to create the world as pure 
Deing. (24) 


‘The meaning of the word atioidi is explained in this verse. 


aely Rgds’ Fei aa eafeaiteare_ | 
agigaita aera atat aa Baan Rt 


Not being afraid of those who confound the basis of 
dry logic one should proclaim oneself as speaking of trans- 
cendental factors. It is because there is no doubt what- 
‘soever as to the transcendental nature of vital-air. (25) 


See CU, 7.154. 


arardtamrarad eater ae: | 
Berges avd 9a Ga: TA HN RE I 


It is clear that name and other factors do not consti- 
tute the self (cither individually or collectively). Hence 
‘Narada not satisfied (with the view that name etc., consti- 
tute the self) again asked his preceptor about the factor 
greater than the previous one. (26) 


aioe g Aad arae aoe | 
sites git sever a ealsaraie a: Wen 


‘The state of being the self has been perfectly explained 
in the case of the vital-air and it is plausible. And grief 


1. M+ Gu Go 
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is not experienced for vital-air in the state of deep sleep. 
Hence Narada was satisfied, (27) 


Inthe state of deep sleep, vital-air functions but grief ix not 
experienced. Hence, Narada thought that the vit 
the self free from grief 


4.3 Brahman — The Reality 
aed arate ageeitaat ge: | 
agaisalta avi aaaataiqzar ll 3¢ 1 
“I shall free this competent disciple who has immense 
faith [in the teachings of the preceptor}. With this in 
view this preceptor himself instructed him the principle 
that is greater [than the vital-air], although he was not re- 
quested. (28) 
aisles: Swit a aaaissaaa: | 
AISA: TM Aaa Tat WH 
The vital-air is only an indicating factor of the self. 
It itself is not the self because it is not real. The vital-air 
consists of name and form and it is indeed projected by 
maya. (29) 
araisae aaa waa: sfaaraaa_ | 
eae offre act aeiteeeaa | Re 
Although the vital-air is non-real, yet it would indi- 


cate the real. It is similar to a reflected image. One's 
face is indicated on the basis of the reflected image, (30) 


atagherardaaraaigeeaa | 
siisdghermag Racearqenwere: 1 38 Il 


‘The self is not indicated by the factors beginning with 
name and ending with the desire of God to create the 


ee 
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world that come within the range of the cognition ‘this’. 
The vital-air, as it comes within the range of the cognition 
4D’ serves as an indicating factor of the self, (31) 


a varargaater saa 1 
waei at ged d Haq aA, 1 AR 


Hence he who knows the vital-air to be Brahman is 
figuratively referred to as one speaking of a transcendent 
factor. But by the realization of the self, the reality, one 
is primarily referred to as one speaking of the transcendent 
factor. (32) 


sroaikrerd cei araet anatsaaa_ | 
aariaiardt amaeeat AI | 33 
Noticing the exceeding degree of compassion (in his 
preceptor) Narada was gratified and told (his preceptor) 
that he would like to be one who talks about Brahman — the 


transcendent entity and not about that which is non-real 
by leaving out the cognition of non-real as real. (33) 


CU, 7.16.1. 
anvil cael Faraciett: | 
‘eqrarentena qeaamaae qe: 1 32 I 


“That reality must be inquired into aided by reflection 
‘and meditation. He who meditates upon the truth by 
mere instruction (by the preceptor) unaided by inquiry 
will not realize the truth.” So said the preceptor. (34) 


aaa a Roald freee Bice: | 
aa saree Page aerardt aq aa RI 


ee a ne 
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By dispelling specifically doubt and contrary notion, 
if one realizes the self by meditation, then he would 
become one who talks about transcendent entity. (35) 


Garigaiaaaarcaieear | 


AeA: MUST: RK 


Arguing within oneself is the cause of meditation 
because of the evidence of co-presence and co-absence. 
Faith in the teachings of the scripture and of the preceptor 
is the cause of arguing within oneself. (36) 


aera: sri Past gal pagel fe a | 
famagtalat faa: sot aaa 1 FI 


‘The cause of faith is nistha which is desire to inquire 
(into the import of the Upanisads under the guidance of a 
preceptor). The cause of that is the pursuit of the means 
to concentration of mind. (37) 


gence diaat ederen: aif | 
abdrisaiat dena aif & Re 


The cognition that in liberation there is bliss causes 
activity in the form of pursuit of the means to the concen- 
tration of mind. He who does not have that cognition 
does not aim at achieving concentration of mind. (38) * 


44 Bliss — The Infinite 
gel Palit 9 a garnet 9 a 1 
feeecrraisatna vaagerzela, 1 88 Ul 


1, sretfieesr: - ai; srdrorw: - 


us ANUBHOTIPRAKASA 
aRraaral: get AartarraTaa_ | 
shaa: ganar a araseaieir tn Be 1 


Since in the state of deep sleep, bliss and nescience 
are manifested by the consciousness, he who comes back to 
the waking state could recollect that he slept happily and 
did not know anything else. (48) 


arfirett aat alga sear aa 
ARTTTSTASA AIReAARI aq BS. | 


aa aercareateritast araraTa | 
SIU ESAT TFA | to 


‘Just as the fire present in the wooden stick that pro- 
duces fire does not burn the wooden stick, and just as the 
fire emanating from that stick when it is churned burns 
the very stick in its entirety, even so the self — which is self- 
Tuminous consciousness reflected inthe mental state arising 
from the Upanigadic texts —is the annihilating factor of 
nescience in its entirety. (49-50) 


aang farafen: aaragaa & | 
wag saree Weal qema a a 48 I 


Having thus experienced in the state of trance the 
infinite bliss along with the mental state (that reveals it) as 
described in the scriptures and having come back to the 
empirical life, one recollects and then gives expression (to 
his expreience). (51) 


aaadaen Ayal anced | 
wareq tad Bgieafaaaa 43 1 


The group of three factors — knower, knowledge and 
the object known — conceals the infinite bliss in the states 


— oo 
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‘of waking and dream. The knower of the truth, however, 
‘overcomes it. (52) 


consciousness 


Resrradent set wregateat | 
greakrasari Jar eas: 4k 


‘The knower is the mind inspired by the reflection of 
nowledge is the mental state arising 


from sense of sight, etc.; colour, taste, etc. are the objects 
known, (53) 


gat airat feted fara aaa | 
arate atta qarae HE aat 1 42 


‘The knower of the truth is concerned about the 


infinite bliss by being indifferent to the group of three 
factors knowing that the latter is non-real as it is caused 
by maya. (54) 


wevsard YH A A ANT | 
aEaaraeai sar wes 44 I 


After hearing the infinite bliss to be the partless ulti~ 


mate, Narada thinking that the very concept of infinite 
bliss is not worthy of belief asked about its substratum, (55) 


CU, 7.24.1. 


waar gkesat Feat a ges | 
aug wie aie aad ePaPaaA 11 46 I 


If there is a substratum (for Brahman) then it becomes 


conditioned. And a substratum-less entity cannot be con= 
ccived of. In ordinary experience, whatever objects are 
there like pot, etc., are located in a substratum. (56) 


A-19 


ee 
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maenqamai fare: ssaasaar | 
aaa saaen gd aeraraihaa: 1 49 1 


Do you ask about the substratum of Brahman from 
the empirical standpoint or from the transcendental stand- 
point? From the empirical standpoint it is located in its 
own greatness. (57) 


quer areaaad qerctitar | 
wat ose ‘aqat aBaifre: 11 4< 1 


Ithas been set forth in another Upanisadic text that 
the power of this (infinite entity) has manifold functions. 
‘The power of the infinite entity is mdya and the group of its 
effects is luxuriant. (58) 


are smaiee a ardiseaea | 
a Hare oiesat saat a Ta 48 


Bliss which is manifested in the world which is termed 
the luxuriant effect is (really) the infinite. Its limitation in 
the empirical level does not constitute a defect. (59) 


The delimitation is only illussory and not real. Hence the 
infinite nature is not at all impaired. 


ergarabran 4 Alea feta: | 
niga eq varanasi ara va 1 & I 
When the true nature of reality is inquired, the infinite 
is not located in the sublime objects. Cow, horse, etc., con- 


stitute the sublime objects. Never indeed can they serve as 
the substratum of the infinite. (60) 


lL. aget- a, g, at, & 
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arataa & aleereat asnfg: afafeet 1 
aa araaag aera gavat ala’ ke 


A person like a king is different from the kingdom and 
he is rooted in it. [But] there is no entity apart from the 
infinite, So where will it rest? (61) 


aa ai Parva areratisher aan Ha: | 
wat a eae geen Preranis gear 1&2 1 


Just as in ordinary experience space remains without a 
substratum, in the same way why cannot the infinite be so? 
Hence on the basis of this reasoning let the substratum-Iess 
infinite be conceived. (62) 


‘The objection raised in verse 56 is answered here, 


saiagiftes ary aged’: yeaa a Bi 
‘aqaal atlases ‘tara aa BAA | R32 


Never indeed is there the absence of the significative 
relation of the word bhiiman to bliss that is experienced 
during empirical existence. Hence the word bhiman (secon- 
darily) signifies the infinite bliss. On the basis of reasoning 
too it is ascertained. When the mind is concentrated (at the 
time of meditation) the infinite bliss manifests of its own 
accord. (63) 

‘The word bhaman primarily signifies the mental state inspired 
by the reflection of self which is bliss. And it secondarily signi- 
fies the bliss-element which is non-dual. 


Bliss is that with reference to which every object is ancillary 
and which is not an ancillary tovany object. ‘This description of 
bliss is applicable to self. Hence theself is of the nature of bliss. 


1. fewa- Fy a 4. CTT - Go Ts iy T 
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See “dima sukhabhinnah suthelakzanatoat, 
vaitayikasukhaat,” Madhusidana Sarasvati's com- 
mentary on SS, I, 24. 


‘The experience of the blissful nature of the self by the yogins 
in referred to here. 


4:5 The Method of Understanding the Infinite 
apert qaai Reeaheiaa | 
waeaa od a am aleeq aif: 1 ee 


(Now) the method of understanding the infinite is 
clearly set forth for the benefit of those who are desirous of 
knowing that. To begin with, the infinite must be known 
to be present in all the four quarters and also in the regions 
below and above. (64) 


arimasiaaisr ated aaatag | 
afegrrqeaisat wat asa fe 11 84 11 


In each and every object, existence, manifestation and 
lovability are noticed. Hence the infinite which is of the 
nature of existence, manifestation and bliss pervades every 
object. (65) 


aeit Balt aeqht Aa ata a aia = 1 
faci qraael aa aaleata: 1 & II 


Objects cannot have (independent) existence and 
manifestation without the infinite. And lovability (too) is 
far removed in their case. Hence the infinite is all-pervasive. 


(66) 
srasia Rater ‘aeeatitae’ | 
wer AAR Aa: wheat 11 wo II 


1. aden’ - mi, %, ae, a 
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Having rejected the false notion that the infinite is of 
the form of the world, and to remove the notion that it is 
therefore detached from everything else, the infinite must 
be meditated upon as identical with one’s self in all the 
quarters. (67) 


araia afaarrat faite aaa | 
ae HATA ASE waft aaa il &< th 
‘Asin the external objects, in the case of body, etc., 
too, existence, manifestation and lovability are there. Hence 
the infinite (which is of the nature of existence, manifesta- 


tion and bliss) is fit to come within the range of the cogni- 
tion ‘I’. One could as well meditate ‘I am everything’. 


(68) 
ndatisrena adatisetaeat | 
aanfaeeaa aga aarefa at ga: &8 


Dwelling ina part of a house, a king has the notion 
«I am the sovereign ruler (of the universe). In thesame way 
why cannot there be the notion ‘I am the infinite?” (69) 


aifiniaatd arora a7 | 
Freed vale aeit da Faererat ee Hh 


In order to remove the false notion that the idea that 
the infinite is the self is only false, one should know the 
consciousness-nature of the infinite in all the quarters. (70) 


CU, 725.2. 
adaeaiaaad aden adie fe 1 
ada daca Frataafaaa 11 9 I 


‘The word, ‘I’ indeed signifies the consciousness asso- 
ciated with mind. When the mind is dissolved by the 
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knowledge of Brahman, itis only the pure consciousness that 
remains, (71) 

aaa ART GAA TARA: | 

aarat eat rar aR sftawwaat wazat 11 98 1 

He who, knowing the [true] nature of the reality, in 

this manner through the study of tbe scriptures, and then 
reflecting upon the truth (learnt through study) on the 


basis of reasoning, realises Brahman by meditation, becomes 
liberated while alive. (72) 


4.6 The Conduct of a Ftoanmukta 
Sterasa caatetaarreeora_ | 
Sagan FAV ASTETIAANA: 11 3 
‘The happiness that would be attained through the 
body by revelling with others, through union with some 
‘one else, and through the objects of the world [in the case 
of the ignorant] is attained, in due order by the one who 


is liberated and yet is embodied from his own sclfin accor- 
dance with his fructified merits and demerits. (73) 


gaqvanqneasharesataa: | 
atat wet aqaat BR ae Far Aa 11 ee 1 


‘The force of the fructified merits and demerits is four- 
fold as intense, moderate, mild and inactive. These are 
accepted to be its modes. (74) 


aaa a eankegeat areata | 
arent SHaceta waza 94 I 


1. saisiart- ay 
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When the fructified merits and demerits are intense, 
the liberated soul, like the ignorant one, does not experience 
the bliss of the self fully. But (since he is rooted in the 
reality] he has attachment toward the self only then, 
and so he is characterized as one who is attached to the 
self. (75) 


aeaait gq aenat sara a agi aa | 
Baanaaad aga seh AeA | & I 


When the fructified merits and demerits are moderate, 
the experience of objects becomes prominent; and, the libe- 
rated soul not giving expression to his being the self, prattles 
and frolicks like a child. (76) 


aezatl ega Fe sa Reda | 
fare asad oni faa azar nee i 


When the fructified merits and demerits are mild, the 
liberated soul avoiding the experience of pleasure and pain 
(caused by them), and naturally meditating upon the self 
attains the bliss on account of union with the self as from 
union with another object. (77) 


apaismtat recente | 
ATHPGAGG: AA BARA BITATA: 11S I 


When the fructified merits and demerits are inactive, 
the liberated soul absolutely free from all impediments 
attains the state of supra-cognitive trance (when there is 
no duality of one who meditates and the objects meditated 
upon), He remains as bliss — the self, and as one [finally] 
liberated and non-dual. (78) 


Jo RAT = Go Go Te Tey T Be AT Ty Be 
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‘The physical body of the liberated one is perceived only by 
the ignorant. The liberated soul, however, has now the cogni- 
tion of the presence of the body like the one who is dissociated 
from prycho-physical organism. 


4.7 Final Liberation 
eee_ ee WA 8 aranitat Paya | 
ae ag city aera Fa aE 1 eS 


When the body falls off, he is independent unlike the 
ignorant one who is dependent upon several factors. Indeed 
there would be free movement for him according to his 
wish throughout the worlds. (79) 


See CU, 7.25.2. The expression ‘free movement according 
to his wish’ is explained in verse 81. 


area eiaat Sera Fa AASGTAL | 
gave sega’ aleiernama: 1 <I 


All the worlds are fancied by mdpd. In the case of a 
liberated soul, they are reduced to the infinite bliss. He is 
therefore, of the nature of the entire world (which is valid 
from the empirical standpoint}. (80) 


Since the worlds are superimposed upon the infinite bliss, 
they are reduced to the latter which is their substratum, when 
there takes place the removal of vidyf through the knowledge of 
Brahman. The released soul, however, is spoken of as of the 
nature of the entire world from the empirical standpoint on the 
ground that the latter is superimposed upon the infinite bliss 
which the liberated soul has realized. 


arranistatrarn: afaarataatsia: | 
aaea aeretshea afaarat a asf un ce it 


varetta - fir 
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Free movement consists in being free from any impedi- 
ment and having the cognition of one’s self in every being. 
Never indeed does one have any impediment in cognising 
‘one’s self (as ‘I’). (81) 


qarari a sii gg: fe arate | 
Siatseinanctat satadgateat 0 <8 
The ignorant one docs not know one’s self to be the 
infinite self. On the other hand he considers himself in a 
different manner in the form ‘I am an individual soul, 


dependent upon God, and associated with merits and 
demerits.’ (82) 


a@aait wazra Sie: ealfsa: wat | 
array Sieg adaer a deta 1 <a 


For him, the king is God; the world is the one attain- 
ed through action and [hence] destructible. Never indeed 
is it possible for him to have free movement in all the 
worlds according to his wish. (83) 


Slegaauaba: arageaaalah: | 


wer onzarrd seae sqrt tt Ce I 


‘The liberated and yet alive is the one who has realized 
the self on the basis of scripture, reasoning, and experience. 
For him, the world beginning with vital air and ending with 
name springs from the self. (84) 


ae sonaeqat ea KSA AT | 
steruaaer arise eaeee get wat i <4 I 


1. Smntee - fir 
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Hence by meditation upon the entities such as vital- 
air, etc., or by the fruits ensuing from such meditations, the 
liberated and yet alive docs not get anything whatsoever. 
Hehas performed what all should be performed and he 
‘experiences the bliss of the sclf. (85) 

Performance of ritual-actions has for its end the knowledge 
of Brahman which the liberated and yet alive has attained. It is 
fn this sense it is said that he has performed what all should be 
performed. 


a aed rata grit a ai ai 
a eer azeat aden war <e I 
The knower of truth docs not experience death; he 
experiences neither disease nor pain. Having realized 
everything to be of the nature of his own sclf he attains 
everything in every way. (86) 
CU, 7.26.2. 


euad aera auls aar| 
fa ag ated ae aad ei Sala 1 <9 


The one who is dissociated from the psycho-physical 
organism is Brahman; and hence he creates everything 
through mdya. Whosoever sees his particular form, he 
‘appears in that particular form. (87) 


See sa chadht bhavati, sa tridha bhavati ..., CU, 7.26.2. 


feat ge! aguas | 
2S Wee 
By being free from desire and aversion, his experience 


of objects is pure. Hence with pure heart oneshould medi- 
tate upon the self as Infinite. (88) 


WRG HT, Gy TB, Te, aT, 
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ateadaedal wa: een Pete | 
gectahgera am: aeageiaa_ il <8 1 
Narada was of pure heart through the re 

the knots in the form of misery, etc., by medi 


the self as the Infinite. To him, (Sanatkumara) instructed 
the substratum of maya, namely, Brahman. (89) 


aaganarnened wees | 
aa galeaty gai Gartside 1 4° 
‘The import of the teaching of Sanatkumara has been 


clearly set forth [in this section]. Hence let the Lord in 
the form of Vidyatirtha bestow grace upon me. (90) 


ferret are aqaiseara: | 


Here ends the Chapter IV entitled “Sanatkumdra~ 
vidydprakasa” of the Chandogyopanisad in the treatise 
Anubhatiprakasa composed by the Sage Vidyaranya. 


CHAPTER V 
5. PRAJAPATIVIDYAPRAKASA 
[CHANDOGYOPANISAD] 
5.1 The Pronouncement of Prajdpati 
saints: arafaai erat agaacta | 
Ritaaa Fa ai at gaged 1 et 


In the Chandogyopanisad, Prajapati imparted his know- 
ledge of self to Virocana and Indra through different 
modes. I shall elucidate that for the purpose of easy 
understanding. (1) 

‘ai areATaazeat “BIN | 
ssa 3 saga aaale i 2 1 


In his assembly, Prajapatiin the course of his talk said 
that by one who is desirous of release, this self which is a 
non-transmigratory being should be sought after. (2) 


See CU, 8.7.1. 
at Prqitssrt aeqsiteacretatira: | 
aaiisea ain: deere a Peat 3 


He who is free from evil, who is undecaying, who is 
free from death, pain, hunger, and thirst, whose desires 
come true, whose purposes come true, and who is a non- 
transmigratory being, He is the Lord. (3) 


1. agar o ara-a 2 aati: - a 
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ad edecten Rena: ara 2a | 
sae] Berit BAG a aa: 2 


Since sin pertains to one who is an agent, how could 
pure consciousness who is a non-agent be associated with 
sin? Decay and death are the attributes of the body and 
hence they are not present in consciousness. (4) 


site: tae saat wa: aI ATO SA | 
Fagard aa aha wea 4 I 
Grief is an attribute of min: unger and thirst — these 
two are the attributes of vital airs. The three factors of 


, etc., are never present in the self which is pure cons- 
ciousness. (5) 


Grama at ermaeacasteel | 
wet ankegert aaiaaiste & 0 & 


Maya is there in pure consciousness. It carries out the 
desire and the resolve [of the pure consciousness associated 
with it]. Indeed the desire in the form ‘I shall create the 
world’ exists in one who has maya. (6) 


ararniagiaka aaa ‘aarae | 
aeaedishea ‘aat Jar saraitaaaa Me 


‘The resolve in the form ‘Let the factors such as space, 
etc., come into existence as in the previous cosmic age? is 
present [in the pure consciousness associated with avidyd), 
Hence it must be known that they are empirically real. (7) 


When it is resolved 
in the previous cosmic age, 


space, etc., come into existence as 
it is implied that space, etc. remain 
1, mafeeafie 94, is Se By Tis Ts By 

2 ai: - oy Fe aT, ates ae 
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ina latent form and they are transformed into a gross form. 
That which is absolutely real cannot come into existence in the 
above manner. Hence space, ete., are not absolutely real. They 
are empiricaliy real, 


aa: ‘qeATEAL ATTA: 
TOIRASA arrearage’ < 

‘This supreme Self indicated by mdyd and its effects [as 

their substratum] must be sought after. To seck after that 


means that one should attain the knowledge of it through 
the preceptor and the Upanigads. (8) 


adisaen Bangtzaat dita: | 
Sq QIA A Arar: SUT AAAICAT | tt 


There one must seck to realize it as within oneself. By 
arguing within oneself on the basis of reasoning and by 
meditating upon it through control of mind, one would 
attain the direct experience of one’s self. (9) 


See sa vijijasitayoh, CU, 8.7.1. 
a awat aala dam ariea fea’ | 
Siairerrerea sacle FAA | ke Il 


‘He who knows thus, attains all the worlds and has all 
his desires fulfilled. Since he is of the nature of the sub- 
stratum of the entire world, he is the self of all the worlds, 
(10) 


Sce sa sarotntea lokinipasti, CU, 8.7.1. 


aerang Beara areas Asha: | 
Bareta: saorrneratesistes Hu ee A 


TERTERTA, - 
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The forms of happiness derived from (sense-contact 
with] objects are sought after. They are only the elements 
of bliss that is the self. Hence for him who knows the self 
there is the attainment of all forms of happiness. (11) 


gee asuvaated ear Barge | 


‘saa qaeara: HAART 1 22 


Having heard this saying of Prajapati, the divine beings 
as well as demons desired with earnestness to know the 
supreme Self. (12) 


taddhit ubhaye devisurth anububudhire, CU, 8.7.2. 
Fausissaes at atezetaAt | 
Faas Sica aferaaaci asus 1 23 

‘The king of the divine beings and the king of the 


demons, nameiy, Indra and Virocana (respectively), having 
reached the world of Brahma served him. (13) 


aifaaaattara: saat TST | 
ameter avai gramaraa: 1 28 A 


Prajapati gratified by their service for thirtytwo years 
imparted them the knowledge of the self that is indicated 
by the eye, (14) 


See CU, 8.7.4. 
ica, goat ashe TeTeAPTARAM | 
serait Rear Ggle: gfrareaa 1 2% I 
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2. wgaren- 


160 ANUBHOTIPRAKASA 


That supreme Self which is (called) the Purusa because 
of his ail-pervasiveness is well-discerned by the wise as one 
that remains as the witness of everything in the eye at the 
time of the waking state. (15) 


freomamdant gana aca | 
al ata @ Sa: ea vei arezat 1 28 Ut 


‘The mind inspired by the reflection of consciousness in 
it is considered to be the self by the ignorant. He, however, 
is the individual soul who is an agent, and an experient. 
‘This witness is the supreme self itself. (16) 

eaere 
Rent aaa a8 | 
adam sifigarmary Fria 29 11 

Brahman is designated as immortal because it is free 

from death. It is characterized as a non-transmigratory 


being because there is no cause for transmigration as it is 
free from duality. (17) 


5.2 The Reflection of the Self 
saINTRAaeA ‘aaEaaaAh | 
qeqareaat Frei add asd eh 26 I 


Both of them did not understand the import of the 
tement of Prajapati. It is because the mind of each one 
of them being associated with the traces of the regal power 
is predominated by the rajo-guna. (18) 


FARA A BAL TI VATIETA | 
amare sige afeor aa: eS I 


L surat - &, & 5; suracecen ear sit sith 
cos 
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PRAJAPATIVIDYAPRAKASA. 161 


To both of them there arose this idea, that the shadow 
of the body of the other person is perceived in the eye and 
Prajapati has told that this shadow is the self. (19) 


ara’ edad ga: aewaFiEA | 
aoaaa a at east atsaea Pe Wl Re 


In order to confirm their idea that the shadow is the 
self, they again asked their preceptor (thu: 
fection of the body in water and mirror that is instructed 
(by you) as the self present in the eye? (20) 


adtncraad agent a Frveta, | 
eared array afesisit watefa Xe Ul 


Prajapati although cognizant of their false cognition 
did not dispel that by thinking that they would become 
disheartened if their honour was lowered in the midst of the 
assembly. (21) 


If their ignorance is pointed out, then they will become 
despondent and lose all interest in knowing the truenature of the 


self 
‘Bareqaeat a: a aaah Fale | 
garataaaet 3 ateaviiaaaa 11 88 I 


Having said that the one who has been instructed by 
himself as present in the eye is present everywhere, Pri 
pati thought ‘I will instruct the two by citing illustr 
examples.” (22) 


ara saad at Bact aha at ga: | 
areeriaagary sat are geaAT MRR A 


1. eftarfogafah - @. 
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Without decorating themselves, the two having seen 
their reflections in the pitcher full of water, and ag: 
decorating themselves, sceing their reflections therein, 
understood that reflection cannot be the self, (23) 


Since the reflection undergoes varied changes and since the 
self is changeless, the reflection cannot be the self. 


ara aeqara wea Seta: Raa: | 
are fener aaa ateaesar 1 2 tl 
‘The reflection may vary but the witness remains uni- 
form. [In this way] it is possible to know plainly that that 
which is changeless is the Self, (24) 
aati wearecaatastaast | 
sara Weal eet SATA | 4 i 


Even then, the two whose intellects were impeded by 
abundant demerits, confirmed their idea that the reflection 
is the self on the basis of the illustrative example of pitcher; 
they became extremely joyous. (25) 


ier sate ee aaa a gat | 
SA Wares aWsts AAT 11 Re | 
When the impediments are removed in course of time, 
each one pondering over the instruction regarding the self 


and the implication of the illustrative example of pot once 
again, will be relieved of one’s misconception. (26) 


atta quae a aanatae | 
Sad S14 Gea Sg: aaatea: |W Al 
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With this in view the preceptor, Prajapati remained 
silent. ‘The two, having become anxious about their king- 
doms from which they were away for a long time, proceed~ 
ed toward their respective worlds immediately. (27) 


vat sanga: Rrentate area Radar 1 
ada sea aaaghtiar aisateay ae: i Rt 
‘The preceptor proclaimed thus: “The subjects of these 
two giving credence to the false cognition of these under 


the false notion that the latter are the disciples of Prajapati 
will not get liberated." (28) 


Riaaamaarda aaa a | 
Tat Fersai Ga sabassat XS A 


Reaching his world quickly, Virocana, due to the pre- 
dominance of the tamo-gua, instructed the demons of his 
own accord that the body is the self. (29) 


See CU, 8.8.4. 


alrarn Fes car Balaeerora_ | 
%e sien Bea aat GsATIET: Ih Re Il 
Since it is by reflection, the body is indicated, the re- 
fiction [of the body] in the eye is caused by the body. 


‘The body is the self. Oh! demons! worship always one’s 
‘own body. (30) 


Prajapati instructed both Indra and Virocana that the person. 
seen in the eye is the self. ‘Then based upon the illustrative ex- 
ample of the reflection of one’s body in a cup of water, Indra 
understood the self to be the reflection of the body while Viro- 
‘cana understood that since the reflection is produced by the body 
the body itself is the self. 


See $B on CU, 8.9.2. 
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 césa Anis aha: Breage | 
gage wea: ‘somes ert Re HI 


When body becomes strong [by nourishment], there 
is experience of happiness in this world, And, by wor- 
shipping the dead body there is liberation [in a hereafter] 
‘This tradition of demons is generally noticed even now. (31) 


grag aikaeaa aad gedscala | 

aaah srarameanaat Fat i BR 

ud aenri an Reeorn ee HI | 

ea Fen aarTe atest TAZA, RR IN 

Indra, on the other hand, owing to the predominance 

of sattva-guna in him, argued within himself [thus] on his 
way [to his kingdom]; “Just as there is the rise of embellish 
‘ment, etc., in the reflection, in the same way, when the eye 
is blind the reflection is not seen at all. When such is the 


case, how could Brahman which is a non-transmigratory 
being be the reflection of the body?” (32-33) 


‘Thus, pondering over [the instruction of Prajipati] Indra 
‘came back to the world of Prajapati without reaching his kingdom 
‘and told so in front of his preceptor. 


See CU, 8.9.1. 
5.3. The Self in the State of Dream 


aaa geet ‘ag a | 
gatotee apash matiteme a ae: 1 a8 II 


1. artoratf - a, 2 da-a@ 
$8. ARERR = Hie GB Gy Ge TG AT Te 
Als To 4, a 
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‘The Guru said to him’ “Stay here for (another) thirty- 
two years in order to perform penance for the sake of 
annihilation of sin. I shall again explain what I have 
instructed you earli (34) 


aaa eqeaea aied aga aa: | 
ah aeardiaral aareerrarar th 34 tl 


In the state of waking [since the physical body exists] 
there is the blend of the [reflection of the] physical body 
and the self [in the eye]. Hence, it is doubted [by Indra 
that the reflection of the body may be the self]. [To dispel 
the doubt Prajapati said) — “Understand the witness who 
appears to be moving about in the state of dream to be the 
self.” (35) 


See CU, 8.10.1. 
areal gees Bera | 
es N 
aia GA g Aafe get aa Gad | - RE It 
The defects like blindness, disease, etc., which are 
present in the original body are manifested in the reflected 
images. Never indeed do they appear in dream [Hence 
that which is the witness of the dream state is the self.] 


With this in view, Indra satisfied in his heart proceeded 
[toward his kingdom] as before. (36) 


5.4 The Self in the State of Deep-sleep 
earl: AAPA “ATA | 
ahem aedtadtara areata th 32 A 
‘Thus thinking, he perceived the other defects in the self 
that experiences the dream state. In the latter, one is 
1. eameenft Gi, 5 Hy MTs Woy A, Stes eee ~ 
eanareaft - Gs, Ss oT 
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afflicted by the thief, tiger, etc. Having come back again 
he told his preceptor. (37) 


See CU, 8.10.3. 
eras arate: areata ager | 
aot Staaaierea gibrergataeA NR I 
‘To Indra who served Prajapati for (another) thirty- 
two years, Prajapati said about the self in the deep sleep 
state thinking that there may arise the doubt that the body 


that appears due to latent impressions in the dream state 
is identical with the self. (38) 


5.5 The Self as the Witness 
waisr-3a Bgee ‘ssa renaea | 
fagdea: gaaara wade | 38 1 


Indra went satisfied. (Later) he apprehended the 
defect of insenticnce in the self in the deep sleep state. He 
came back and told his preceptor that the self in the state 
of deep sleep is more or less devoid of life. (39) 


CU, 8.11.1. 
et Ss 
aad anol Be aera | 
uadisaef araz: ga: dart dae: ti ee 
The preceptor was highly pleased to note that Indra 
has become competent to know the causal body which is 
free from any form because of the extinction of his sins. 
Again he instructed him thus. (40) 


See CU, 8.11.3. 

gaanith Ga adie a | 

gear 848 a8 ge: egal eI 
L. arena - =, 
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“Serve here for [another] five years in order that there 


may be the removal of the remaining part of your s 
Having said thus, the preceptor clearly instructed Indra 
who has served him. (#1) 


naa aa at ge aAK aa Frat Raa | 
ead ai enol A aa aa za i BR II 
Oh, Indra! the body which you have comprehended 


is three-fold as gross, subtle, and causal. All this, however, 
isnon-eternal. (42) 


See GU, 8.12.1. 


FAA TISAeT: | 
annbrartaa, aqataraniia & wean 
‘This body is only the abode for xperiencing pleasure 
and pain in the case of the eternal self which gets itself 
reflected therein in the form of the individual soul. Never 


indeed is there the state of being the self in the case of the 
body. (43) 


FURANGIAG Aaa at age | 
A aUeaEAT Aaa Taga Be I 


That which manifests the three-fold body in the states 
of waking, dream, and deep sleep is the witness self, It is 
Brahman as it is free from pleasure and pain, (44) 


aaraet ofRrat a: ais 22° aoa | 
afiedt aaalt aeraceieoe i 24 I 


1, Semana - = 
2 asdert- a 
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‘That which has entered into the body is the reflection 
ofthe self. It is because in another Upanigadic text it is 
said that the self has undergone reflection. (45) 


See BU, 2.5.19. 


@ Aten Bg eg aiqeaataeaa | 
a nie eae gerald Baha 1 ee 
‘He is the experient; he has the false cognition of iden- 
tity with the three bodies [referred to above]. Having 


identified with the body, he necessarily experiences pleasure 
and pain that arise from his merits and demerits. (46) 


‘The word karma here stands for merits and demerits which 
respectively arise from the performance of prescribed duties and 
indulgence in interdicted actions. 


See CU, 8.12.1. 
aad ene g ‘eaai8 4 Bera | 
danaqart a afeat edaitrt: 1) 2° 1 


Pleasure and pain do not touch the witness-self which 
hhas no conceit over the body. Transmigratory existence 
and absence of it — these two are distinct in the cases of 
the agent [that is, the individual soul] and the witness 
respectively. (47) 


See CU, 8.12.1, 
ad sratuicag: edteg afm | 
wath ‘Meare ga ged 4 ara | ee 


Although there is this distinction, yet the ignorant one, 
falsely identifies the witness — which is free from any rela- 


1, qua 1 ~ sy Bes Gs Go Go Ty By My Ay 
2 MALATY - Fy Gi Fae Fo Te GAM, Tey ey AT 
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tion to body — with bodies of the agents of actions and 
experiences pleasure and pain. (48) 

See CU, 8.12.2. 


fae afi anaa aiies: aula: | 
arabia amrereto saga i 8s i 
When there arises the discriminating knowledge, the 
witness itself having abandoned the false cognition of 


identity with the three bodies remains in its natural form 
‘of Brahman identical with Atman, (49) 


afrad afagen cera Beater: | 
arastraat ait eerieAes: Wl 4e Il 


There is no body consisting of feet, hands, ete., in the 
case of air, cloud and lightning. Since they are unembodied, 
they are similar to the witness-self (which too is unembo- 
died). And thus they serve as examples for the witness~ 
self. (50) 


ater abaeada arene sifsarga_| 
abRaaaaciaeit sitfa ema 42 il 


Although unembodied they acquire some form in order 
to give rains. And their respective forms which are condu- 
cive to the production of rains are noticed in the sky, (51) 


Air assumes the form of a fore-wind; the cloud, the forms 
similar to that of a mountain, an elephant, ete.; and lightning, 
the form of a creeper, 

AER GORSKI AAA Tel a gy GET | 
wat aba: aaeaa Pa saree 48 I 


Prior to the rainy season, these forms are hidden in 
‘the sky and are not manifested. At the time of the rainy 
A—22 
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season, they appear from the sky and at the time of the 
summer season they become one with the light of the sun. 
(52) 

See CU, 8.12.2. 


araiued G sale: sta Ga edtean: | 
ames seed ena ea 1 48 I 
‘Having-attained the highest light of the sun and having 
been solidified by it, they, at the time of the rainy season, 
are noticed to be appearing in their forms [of wind, cloud 
and lightning]. (53) 
arate: aa aeasatatied: | 
sadaagt Paes auf: 11 4e AI 
Tn the same way, the witness-self which is really free 


from body and concealed by nescience, gets itself reflected 
in the body. By abandoning the false notion that the body 


(eae 
Be anasto ga 1 HN 


By the direct knowledge, arising from the Upan 
dic texts, it attains [as it were] the supreme conscious 
which is the essential nature of Brahman, and manifests in 
its real nature free from any duality. (55) 


CU, 8.12.3. 


aa: ant dara: sean Pasta, | 
afraa am sei Zeaarearraa | 4% I 


‘The witness is serene of its own accord in view of the 
fact that it is free from defilement. It is only by the false 
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cognition of identity with body which is caused by avidyd, 
there results defilement [in the witness]. (56) 


an wear aaa carvaistarer: 
aaa aad ‘aera 1 Ye I 


In the state of waking, there results mental anxieties 
and physical ailments, owing to the false identi tion of 
the self with the gross and the subtle body. This is admit- 
ted to be defilement of intense nature. (57) 


goa egret ae aeraraiiraa: 
gat dart dtacareaaren sate 1 4 11 


In the state of dream, there is defilement of mild 
nature because there is false identification [of the self] with 
the subtle body alone. In the state of deep sleep, wherein 
there is the absence of the subtle body too, the self is serene 
[that is, it is free from all that disturbs]. (58) 


aIQualsagiad Aaa area: | 
aa Bde “arate seta 1 48 11 
Nescience, which is the root-cause of defilement exists 
in the state of deep sleep, in the case of one who has no 
discrimination. At the dawn of the knowledge of discrimi- 


nation, the self, being devoid of the root-cause too, remains 
in perfect tranquillity. (59) 


aa: art daaeaaSaTAA | 
aged waz gaia BAA | Ge 1 


Lo marerged - car, 2. geamreaT- i, aT, 
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(60) 
5.6 The Witness Self is Brakman 


ayaa Siaaraea aes | 


is free from ji 
the false cognition of the body as the self. (61) 


i sitdned sea aparataa: | 


See CU, 8.7.4. 


Femara: sale srOAATA: | 


quent upon the loss of the jfea-hood. (63) 


© gift goat Gi geARK ag | 


When it is distinguished from the body, there would 
be the abandonment of its false identification with body 
which enables the self to experience its tranquil nature. 


Rerun adit dara 1&2 1 


All the great-sayings of the Upanisads convey as their 
chief import the nature of Brahman in the case of one who 
-hood on account of the abandonment of 


SR: Gea: a ware: guia afta: 1&2 


By the knowledge of the sense of [the great sayings of] 
‘the Upanisads, one having attained Brahman of the nature 
transcendent consciousness, which was described carlier as 
Present in the eye, remains as the supreme Being. (62) 


Shaaerg aeanaRiaaaaT 1&8 1 


When compared with the effects, namely, the body 
and the cause, namely, nescience, this self which has attain- 
ed the knowledge is supreme. Further, its supreme nature 
is appropriate betause of its remaining as Brabman conse- 


ae: alt aan gael AA ee II 
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Sa: Gea: Wag: |” 
Fe AAR soa TAMA 1&4 UL 


“In the realm of phenomenal existence, there are two 
limiting adjuncts of the self — one perishable and the other 
imperishable. Of these the perishable is the group of all 
objects of the world, and the imperishable one is stated to 
be mayd, The supreme Being is different [from the two] 
and is referred to as the supreme self.” Thus has stated the 
Lord [in the Bhagavadgita] that the pure Being transcends 
both the cause and the effect. (64-65) 


Miya is stated to be imperishable in the sense that it con- 
tinues to exist till there arises the knowledge of Brahman. The 
objects of the world are not so. Hence, these are characterised 
as perishable. 


Sce BG, 15,18-19. 


Sasa ga qeawaras aa | 
aa cratig: aisfaera: engi Fem 1&6 I 


If itis asked: “This transcendent self is immanent in 
the [hearts of] the ignorant too [as in the case of the 
knower of the truth]. When such is the case, what is the 
uniqueness that pertains to the knower of truth,” then 
listen. (66) 


a dem awed aaa aaatata | 
aR aragedd adtewriaa 1 8 1 
‘The knower of truth perceives the transcendent Brah- 
man as the essential nature of his own self; he perceives 


this as his own self present in every body. [The ignorant 
does not perceive so.] (67) 


1, ‘eta 


1% ANUBHOTIPRAKASA 
‘This verse explains the meaning of the word paryeti in the 


text — sa tatra paryeti ... CU, 8.12.3. 
5.7 The Characteristics of the Knower of Truth 


equsigaeg arrarant aaa | 
are: are aaa Siti: aanfag ea aa | ke Il 


ar: wi sata aat aaa ae | 
a aaa eraiaa agsivariiera 1&8 1 


Consuming a variety of food by being one with the 
self in the bodies of Indra, kings, and others, and gently 
laughing along with children, he amuses himself with 
women at times. Sometimes he rejoices with conveyances 
and relatives. Never indeed does he have any cognition of 
his body, which comes within the range of perception of 
people. (68-69) 


Weeee ARISTA Se ‘GT | 
fates sista aqge ara dea 11 we 11 
Earlier because of the false cognition of identity of the 
self with this body, there was experieace of pain. When 
the false cognition is removed by the discriminating know- 


ledge, that pain is not experienced now [that is, atthe time 
of having the knowledge of Brahman}. (70) 


ease 4 aaa gat a | 
at a megaagrare’ g' Baa i ve i 


ee 
oy Ge ghesuae. Vide ig? 


waa: , weer, Aa are frafirer, 
werd at Frteritn 
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Even prior to the rise of the knowledge of Brahman 
there did not exist the cognition of identity of his self with 
the bodies of Indra, king and others. Hence there is no 
scope for even the doubt of the experience of pain in the 
bodies of Indra and others in the case of the knower of 
the truth, (71) 


gona aqgernfa aneit aatoaaeaa | 
areneraitnarit aa at ara 11 88 | 


It is the witness that manifests the forms of happiness 
relating to the bodies of Indra and others. The knower of 
the truth having the cognition of his identity with the 
witness regards them with favour. (72) 


garded ait antag arate, 1 
aimarage Sami aifeaa: 93 


The witness manifests the sufferings too, even then, the 
knower of the truth does not regard them with favour. It 
is because sufferings are the products of maya. (73) 


aeeaer Bu: epuaest favafeaat: | 
aaeaaa: aga dag Baa 1 8 I 


‘The forms of happiness derived from (the contact of 
sense with) the objects are the reflections of the Bliss that is 
Brahman. Hence there is a leaning towards these on the 
part of the knower of the truth. (74) 

ebah — protibimbarapah, A. 

It is said in the previous two verses that the knower of the 
truth views with favour the forms of happiness in the body of 
Indra and others but not the sorrow therein. The reason for this 
predilection is that happiness is only the bliss that is Brahman 
conditioned by the mental state that arises because of the con- 
tact of senses with their respective objects. 
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qatar 4 2am ams, | 
aft aarai aa ge walerafira: 1 4 1 
It is only happiness (the result of merits) that would 
pertain to the knower of truth. (Sorrow which is the result 
of) demerit would not pertain to self-luminous entities. 


Another sruti text states happiness in the case of onc who 
perceives everything to be his self. (75) 


Sa: aitala aa_fefia_aaita ater | 
a Seema aiteaht at aaa: 11% 1) 
‘This sruti text further states “Ordinary men are afflic- 


ted by sorrow. And the latter would pertain only to them 
and not to one whosecs the self everywhere.” (76) 


Grief results on account of dissociation from pleasant objects. 
‘This implics the difference between the one who is dissociated 
from the other. But for one who sees his own self every where, 
there cannot be dissociation from anything and as such there is 
no possibility of grief in his case. 


See BU, 1.5.20. and SB thereon. 
‘aairash Faiegiewat 7 Asher 
age alal ageseiReraat |e | 


‘Although I am the self of everything, yet, I am not 
tainted by the defects pertaining to body, etc., just as the 
effulgence of the sun although it envelops the untouchable 
entities, remains free from any blemish.” (77) 

aera Braces | sntardt A ag: eet” 
purarareal Far Trea A getseIA: 1 Ve |) 


1. mare - &, 
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“The beings beginning with Hiranyagarbha and ending 
with stationary objects are considered to be my body. The 
defects like desire, anger, etc., if at all they should arise, 
should arise not from any other source.” (78) 


‘The import is that anger, ete., could arise toward the being, 
that are different from oneself, Since every being is the body of 
the knower of truth, there is no possibility of the rise of desire, 
anger, etc. 


garaet amatagaer ‘aa gu | 
gancmnigsisa’ eeira: araAea: 11 9% I 


‘Thus there existed preceptors in ancient times who 
were adepts in imparting the knowledge of Brahman and 
who experienced happiness only. There are innumerable 
examples to illustrate this. (79) 


ZA vase gerd ae Aaa 
afafirergaat arid wei ae 1 co 
The honey-bee collects the essence of the flowers in a 
tree and nothing else. [In the same way] a mendicant 


receives alms from a house and not any impurity therefrom. 
(80) 


qeene ga waaiscitearaa ake 
afé ae sfaead avd alsa 11 ce 


If it were said that for the ignorant there is predilec~ 
tion toward pleasure [and so the knower of the truth is not 
in any way different from him], then it is said, let him also 
realise the truth in order that he may have a clear experi- 
‘ence of happiness. (81) 


1. RARE Gi, Be Gy Ge Ty By fe 2 Satter at 


A=23 
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sense-organs. And it manifests the three factors by being 
associated with the respective sense-organs, 


CU, 8.12.4, 


waa aaa aga wRalaezaA | 
saGaatiena @4 a4 ‘sara 11 <s 
When the witness is manifested, the sense-organ — eye 
[for example] which is manifested by the consciousness that 


is the nature of the witness-self, pervades the space and 
manifests all the forms. (89) 


zed euakval aald ee: Beat | 
eel wafted cal eget anf ‘aifon 1 <0 1 
“Iam the perceiver conditioned by the volition [to 
perceive]; the function of the eye is the act of perceiving, 
and this one is the form that is perceived” — all these con- 
stituting the group of three factors are manifested by the 
witness-self. (90) 
alot aaa SoA | 
sastoneersied BAaaKCE FA: 11 $e I 
Although the witness-self is the manifesting factor, 
yet, in order to distinguish colour, smell, etc., the group of 
‘respective sense-organs such as the sensc of sight, smell, 
and the like is present. And mind is the cause of the know- 
edge of everything in general, (91) 
Saviaad arate Faget | 
Rar area are a TAA: TAA 18 I 


L feereta a 
2 arf - 6, Be Ts Fs Te. Ge Te 
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The witness always manifests the three factors in the 
form ‘I smell this fragrance’. And, it is the witness alone 
that is the supreme Being. (92) 


The individual soul, who is the knower, the act of smelling, 
and fragrance (the object) are the three factors manifested by 
the witness-self which is of the form ‘T smell the fragrance’. 


rasa 2 aa: wae areaaberaae | 
aa gerd aectetaam, sierra 11 $3 1 


For the liberated soul, mind serves as an extra-ordinary 
sense because it extends over three periods of time. By 


means of this, the liberated soul experiences the pleasures in 
the world of Hiranyagarbha in his own self. (93) 


See CU, 8.12.6. 


ar: aa aan aa 
arn areieareraed gear aateral Sa 1 $8 A 
All the Gods by meditating upon the self, have attain- 


ed all desires and the worlds. Having realised the self, they 
have attained the state of being the self of every being. (94) 


5.8 Worship of the Preceptor 
Bras aeAARARa TeeIRAA: | 
araaen snare @ aisle aaa 1 $4 


He who inquires into the nature of the self through a 
preceptor and the Upanigads and realises it within himself, 
would attain all the desires and the worlds, like divine 
beings. (95) 


Go Go Go Te Ts BAe Ty Hy 


1. farwa - 3 
a, a 
2 enPacaa - 
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ssinbeareataey 9: 97: | 
aitre ated Berard a era 186 I 
instructed Indra again and again. 


‘ipping Prajapati for over a period of 
hundred and one years, realised the self within himself. (96) 


See CU, 8.12.6. 
TeIara an eran: sare | 
at Pen gon ena Paelan_ 11 90 1 
When the sin that is the impediment to the (rise of 
the) knowledge of Brahman is removed by the worship of 
the preceptor, then knowledge is attained, and in regard to 
this Indra is the example. (97) 
wagataRait stars Bar | 
a waasa carat Betas ‘sda: 1 $< 11 
‘This knowledge, although imparted by an omniscient 
being, would not be attained unless there is the removal of 
the impediment. In this respect, Virocana is cited as an 
example. (98) 
age: refed wear atearad ga: ga: | 
ssotitta margqesia wat 1 $8 


Let the preceptor, like Prajapati, remaining compas- 
sionate, and with enduring exertion, oftentimes bless. those 
prea him [for knowledge] in every possible manner. 
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sama Pear ePragaag ae: | 
atoamanemg Fardidseat: i tee II 


This knowledge, imparted by Prajapati has been 
elucidated through the grace of the preceptor. Let Vidya- 
tirtha — the supreme Lord bestow grace upon the aspirants 
having the prerequisites [for acquiring the knowledge of 
Brahman]. (100) 


‘ft sfifrarcoaginfeciaa sages sarafafren- 


serait ara *oaritseara: | 


Here ends the Chapter V entitled “Prajapati- 
vidyiprakasa” of the Chdndogyopanisad in the treatise 
‘Anubhitiprakasa composed by Sage Vidyaranya. 


1g fireaetsaqiooera raha warafafrared- 
‘aanitseara: ~ 3%; 
cf sitafareapa agefamerfneral orate scart 
afafraret qanitssara: — Fy Te Th My Wer Te 
de Framer sarafafeare: canitsern: - 3, 1 
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Bg 
| % CHAPTER VI 


6. MUNDAKOPANISADVIVARANAM 
6.1 Lower Knowledge \ 
mafiat alae araaraneeregr: | 
) ‘ara preaiset Padtea aaa et 
‘The knowledge of Brahman imparted by the sage 


Atgiras to Saunaka in the Mundakopanisad of the Atharva- | 
veda is set forth here in alucid manner. (1) 


‘ The Musdatopenisad Belongs to the Saunaka recension of the 
Atharyaveda. It consists of three chapters called Mundakas. It 


and knowledge of the supreme Being are the means to realisa- 


tion. 


seas cing at ghiefja: | | 
sae ane Gs aAR NR I 
‘That sage Afgiras who came in the traditional line of 
the four-faced Brahma and others, was approached by 
‘Saunaka in accordance with the scriptural injunction, who 
asked him the following. (2) 


See MU, 12-8. 


L “wat Sos Ge So AT 
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ceftrs BRS ad Bratt aa | 
sfaferta aed fe enfaRws & aq 1 8 
“It is well-known from the scripture that by knowing 


one, all (this) becomes known. What is that factor? 
(Please) instruct me after ascertaining that.” (3) 


See MU, 1.1.3. 


yo Bel sa crag AAA gee | 
we ae wave aa aT I 2 I 


“Listen! there are two kinds of knowledge to be acquir- 
ed — the higher and the lower. Between the two, it is by 
the knowledge of the higher one the entity you have asked 
for is made known.” (4) 


qequteal 441 Farad aar Frat | 
at defen era aes vat M4 


‘That knowledge which comprehends the Vedas along 
with their six auxiliary works is the one of lower order. 
The knowledge of Brahman is held to be the one of higher 
order. (5) 

4ikga kalpo oytkoranari niruktarh chondasivs citih 


ipotigdmayanarh caiva sajango veda ueyate — Sabdakalpadruma, 
Vol. V. p. 188, 


aged fgar Aan: aa a ara | 
we: fog art eerie: 1 & 


All the Vedas are to be known by one who is invested 
with the sacred thread. But by merely learning them, there 
will not arise the knowledge of Brahman. On the other 
hand the latter would arise from the instruction of the 

A—24 
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preceptor, when there is detachment (from objects of enjoy- 
ment here and in a hereafter). (6) 


ARaacatrener Faeaat TAF ‘VT | 
fam: oars fer aan aati © 1 


‘The higher knowledge although set forth in the Veda 
yet is separately classified in view of the different pre~ 
requisite required for its attainment. It is similar to the 
statement “Men of spiritual birth and mendicants are 
standing.” (7) 


Mendicants fall under the category of-men of spiritual birth 
alone and yet they are mentioned separately as they possess cer- 
tain qualifications which all persons of spiritual birth do not 
possess. In the same way, the attainment of lower kind of know= 
ledge is possession of desire to achieve that end which is only 
transitory. But the preliminaries that are indispensable to the 
attainment of the knowledge of Brahman are detachment, control 
‘of mind, etc. 


See BSB, 


memntarat save “ae: | 
gaka aif: gfe: eal sath & <i 


The ritual-actions are set forth in that section (that is, 
the ritualistic section of the Veda) which treats of lower 
knowledge. The aspirants perform these ritual-actions. By 
the performance of these ritual-actions, there arises the 
cleansing of the heart which indeed leads to the rise of the 
higher knowledge. (8) 


L ga-a 
2. earfirt: = 5, Hs Bie Fie Ger Bor 
Ty Te, TH 


a tag, m, 
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6.2 Higher Knowledge 
eat aes Sartafers BRA ale | 
* iat 
a SIG WAG Fe AT walenacaa: su 


By the higher knowledge the immutable is known, And 
when it is known, the entire world becomes known because 
it is the self of every object of the world. (9) 


See CU, 1.1.5. 


a faraid a4 agi ace | 
ae shenada eae FEAR FT AAT I 2° Il 


The knowledge of the ritual-actions will not yield fruits 
unless the ritual-actions are performed. The knowledge of 
Brahman, however, yields its fruit by its mere rise. On this 
ground it is characterised as higher. (10) 


aganat stein afrtaa | 
aRRa4 faa ae sai atu 22 I 
If it is asked as to what is the nature of the immutable 
‘that should bezknown, it is said that it is that which can 


neither be comprehended by the senses of knowledge nor 
can be grasped by the senses of actions. (I) 


‘The meanings of the words adreiyam and agrihyam in the 
MU, 1.1.6 are explained here. 
a ita sragake ao: aca a | 
a watzae aia eAfaa gar | 28 


It does not come in the line of Kasyapa and others. 
It does not possess colour like whiteness, etc, Nor does it 
‘possess the senses of knowledge or senses of action. (12) 


‘188 ANUBHOTIPRAKASA 
‘The words agotram, avarnam, acaksuérotram, apavipadam in the 
MU, 1.1.6 are explained in this verse, 
Pals aarnrecoa_ | 
frafafenitae aa catered: 23 I 


‘This immutable entity is eternal as its destruction can- 
not be proved. It is all-pervasive because it is diversely 
manifested in the form of varied objects. The latter is due 
to its being the self of every object. (13) 


‘The words nityam and sibhum that occur in the MU, | 
‘explained in this verse. 


aprerag, ‘aaeiisa: GABA a Bava: | 
a weds faag Gaerenta aaa: 1 28 


Tis all-pervading like space and hence it is not condi+ 
tioned by space. Nor is it conditioned by time because it 
is eternal. It is not conditioned by objects because it (alone) 
is diversely manifested. (14) 


aeerenh ease | 
ofommese Arr ate TAA | TA WS HN 


Although Brahman is all-pervading, yet itis subtle and 
hence it is said that it docs not come within the range of 
sense organs. And it is subtle not in the sense that it is of 
infinitesimal size but in the sense that it is incomprehensible 
(by ordinary minds). (15) 


BRIM V2: Rast vale: AEARTAARK | 
arene, aaah AAA HL ee I 


1, addise- mi sete Fw, a, a 


6 are 
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Pot which is got hold of by hand is gross. Sound is 
not so, and hence it is subtle. This subtlety is the essential 
nature of the sound. (It is not due to infinitesimal size.) 
This kind of subtlety could be present in the immutable 
self, (16) 


waeta saat ara APRA | 
farsa Bed aaa gare ee A 


Unlike wealth, it does not undergo decay. It is because 
it is mot subject to change. Wise men consider this to be 
the cause of beings both movable and immovable. (17) 


The last quarter of the text of the MU, 1.1.6. is explained in 
this verse. 


aged wani ag Seeaaet FAR | 
aaa 498 84 oo Bae star ee 


‘That entity which is defined thus isimmutable because 
it is not subject to any change. That by which it is known is 
termed higher knowledge. (18) 


6.3, The Immutable is the Cause of the World 
a aad seated sraracasiar | 
CaRA AA Ae SSCA AAG 11-28 


It is objected: Brahman cannot be the cause of the 
world on the grounds that it is devoid of any external 
means, that there cannot be the rise of varied objects from 
a single sentient being, and that there cannot be the origi- 
nation of an insentient world from a sentient being, (19) 


aolaitiriar ara aaa dara | 
aeaReear SRE BAT | Re Nl” 
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‘Just as a spider creates (threads) and draws them into 
itself without depending upon any external factors (and is 
thus the cause of the threads), in the same way, the immu- 
table would be the cause of the world (without depending 
upon any external cause). (20) 


See MU, 1. 1.7. 


‘This verse answers the objection that Brahman cannot be the 
‘cause of the world as it is devoid of any external factor. 


a@reat alata asia za Se: | 
Beesaaa AAT SAA SATA RE 


‘Just as the manifold medicinal plants spring from the 
earth which is one, and just as insentient objects like hairs 
grow from the living person, in the same way the world 
(which is m: id and which is insentient) would arise 
from the immutable (which is one and sentient). -(21) 


‘See MU, 1.1.7. 


‘This verse answers the objection that the immutable which 
is one and sentient cannot be the cause of the world which is 
manifold and insentient. 


Feit IgA: HASTAATEATA | 
aan ATE ARIAT 1 RR A 


Let this order of the creation of the world be under 
stood, Brahman at the first stage comes to be endowed 
with tapas which is described later on and thereby it 
becomes efficacious in creating the world. (22) 


aegtars dtagga eR_aa1 FIA, | 
. wea gear dard ea aeitahad ar 1) XR 


Just as a seed, which is productive of sprout, becomes 
swollen because of water, in the same way, Brahman asso~ 
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ciated with the knowledge of the world to be created becomes 
effective (to bring forth the world). (23) 


aingantegered aget aeaaa aa: | 
seared safaattaemataraa 1 22 
‘Then there arises the sprout of the objects of enjoy- 
ment termed food. The latter is only the unmanifested 


avidyd that has (now) attained the state of being manifested 
in the form of the world. (24) 


See tate'nnant abhijayate, MU, 1.1.8, 


aeraae Prareaa: suit ares area | 
Raa 4S FaeA FATA | Rt 
From that food, vital-air which has the power of action, 
and mind which is the means of knowledge come into exis- 


tence. Further the five elements which are gross and 
real arise (till there arises the knowledge of Brahman). (25) 


Sce anndt privah mana satyam, MU, 1.1.8, 


aat aeaigat Stet saibetaiadg | 
aaed erinetied aaa Il RI 
Then ther ‘ise the worlds such as earth and the like, 


heaven which is immortal and is the fruit of the ritual- 
actions, like jyotistoma, etc. (26) 


nea saan eae aed waa! 
at asia atta aaa 1 WI 


If Brahman were to undergo transmigration in the form 
of the world, then it would be subject tochange. If Brah- 
‘man does not undergo transmigration, then the world would 
not come into existence. This objection is answered (thus). 
(27) 
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feats aaa smiarerare a fe | 
apie wari ‘Aas: BHI STA RS I 


Never indeed does Brahman which is free from limit- 
ing adjuncts assume the form of the world. It is only 
Brahman associated with maya that becomes omniscient and 
creates the world. (28) 


For detail: 


jee Introduction, 0.5. 


arrarea wast giao a wea | 
SAA Sa SARAESTESIITNAT | XS I 
Brahman is saroajfia in the sense that it knows all 
things as a class; it is sarvavit in the sense that it knows 
everything in particular. Tapas in its case is only omni- 
science (relating to the creation of the world) From 
Brahman which has become omniscient(on account of maya) 


the world consisting of Vedas, etc., has come into existence, 
(29) 


See MU, 1.1.9. 
srreeroniga aed CT) 
Srasas_aasriaeta aq aBGEAI | Re 11 
The cause of the world which is non-dual must be 
known through the knowledge of higher order. When it is 
known, the true nature of entire world alone becomes 
known. (30) 
6.4 The Fruit of Lower Knowledge 
age Aafar g eatggiaania: | 
are Raa: ea cea eA 1 Re IT 


1, ade-o 
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‘The other one, namely, the knowledge of Vedas becomes 
the means of higher knowledge through the means of per- 
formance of ritual-actions. And the fruits of the performance 
of actions is only Brahman. (31) 


‘The first half of the text of the MU, 1.2.1 is explained here. 


araaind ant fend fra: | 
gfeaated 44 gerzarargai 1 32 Ii 
‘The fruit of the optional rites is heaven. The fruit of 
the obligatory rites is the cleansing of the heart. ° By per- 


forming the two kinds of actions one inevitably attains the 
(specified) fruits. (32) 


% aaa: eal aerareorfaa: | 
geeada a: aT AnTaaaSa 1 RR 
Oh, men who wish for these fruits, and who know the 
Mantra and thd Brakmana portion of the Vedas! perform 
the ritual-actions. It is this performance that is the path 


to the attainment of experience of pleasure (in a hereafter) 
and of liberation (here and now). (33) 


The second half of the verse of the MU, 1.2.1 is explained 
in this verse. 


For details see Introduction, 0.6. 
ated geet gag eaifeeraa! | 
aga TAG Era AHATET TAR Ae I 


One should perform agnihotra sacrifice. Then one 
should perform the sacrificial rite on the day of new moon 
(and on the day of full moon). If one does not perform 0, 


1. cmreera ~ 5 Serena = & 
A—25 
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one will have continued misfortune in seven successive 
births. (34) 


See MU, 1.2.3. - * 
mreaigatatierg dak J aantate | 
arerren Facer exes aaa fy RI 


Him who performs agnihotra in the (bright) flames of 
fire viewed as tongues by name, kdll, etc., the deities named 
oblations indeed take to the world of Indra. (35) 


ei agra edie agra: aaefinfir: | 
geafsat cia aa gerrar VARA TA 1 38 Il 


Uttering sweet words such as ‘come along’ they lead 
him through the rays of the sun to the world of Indra by 
saying “This world is attained by your merits.” (36) 


See MU, 1.2.6. 
Sag ‘Seater | 
sa dargaeafe: ay Baa 1 3° 1 
‘The fruits of the optional rites have been set forth, The 
fruit of the rites performed as an offering to God is the 
knowledge that the world is to be abandoned, It is this 
that is being explained now. (37) 
eRe! at: WaeawEe: Ba | 
4 eure aaa agPoaearaty 11 3 I 


The crossing of a small river can be attained by means 
of weak rafts, but not of a ocean. Sacrifice too like that is 
only an ineffective means(to liberation), (38) 

A enim adit’, 82. Sioa - 
3. qararenceny - % v 


a 
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See MU, 1.2.7. 


aan arial a a ati aan af | 
pala ae. waar Ga: FA 1 RS 
By the sacrifice one attains heaven only and not libe- 


ration. When such is the case, births and deaths based 
upon past merits and demerits oftentimes afflict him. (39) 


qiaag afeata eae ‘afaeaat | 
weft Aa daraeeariret: 11 8° I 


It might be said: like knowledge of Brahman, karma 
too is based upon the Vedas and so it is efficacious in bring- 
ing about liberation. But it is not so because the root cause 
of transmigratory existence (namely, avidyd) is not removed. 
(49) 


aber datietaeta afta | 
aged ag simi ‘aan a4g4q 1 Be II 


aPedacrat sre: eAerSaazar_| 
gee ata aeadiaraac fea 1 82 i 


Avidyd is the rootcause of transmigratory existence. 
‘Those who perform karma (with attachment toward its 
fruit) or under its realm, do not realise Brahman which is 
their own self and which is real and non-dual. 


By possessing the knowledge of the ritualistic section 
of the Vedas, they consider themselves to be wise. The pre- 
ceptor is also like that. Hence they are similar to the blind 
one being led by a blind man. (41-42) 


1. eRRGAT = ey Tes Go Go TAT, aT aT 
a ee 
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See MU, 1.2.8. 


aw asa astaasraaie hada: | 
ward gfe cation wear sierra GA BR I 


‘Thinking with passion that ‘I am the one who has 
performed sacrifies such as Vajapeya, Rajastya and th 
like, I have attained everything that should be attained! 
fone would (reach the world of heaven and) fall down 
when the merits that gave rise to that enjoyment (therein) 
are exhausted. (43) 


See MU, 1.2.9. 


afd ea Rarersaisaaa Fat | 
enigma fad aif zara at 11 Be 1 


‘Thinking that karma is superior to everything, he does 
not consider any other thing as conducive to his permanent 
well being. Coming back to earth from heaven (when the 
merits that gave rise to his experience of pleasures in heaven 


are exhausted) he attains a spiritual birth or is born as a dog 
or the like. (44) 


anit 84 wi eam Ged calla | 
aarctat aft gedit: 1 84 11 


If the merits that are accumulated are about to give 
forth their fruits, then he attains a spiritual birth. Other- 
wise (that is, if the demerits that are accumulated are about 
to give forth their fruits), then he attains the birth of a dog 
and the like. He whose mind has become pure by the per- 
formance of obligatory duties knows the essencelessness of 
‘transmigratory existence. (45) 
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suaal aes ciitarateratsar_ | 
aa ‘warraat ‘atacaea fea (1 86 1 
He who meditates (upon the conditioned Brahman as 
identical with one’s self) reaches the world of Hiranya- 
garbha from which there is no return to cyclic existence, 


Even then, too much exertion is involved to attain that 
world, And liberation too is delayed. (46) 


He who had reached the world of Hiragyagarbha will be 
liberated along with Hiranyagarbha at the end of the cosmic age. 


See Karmapurina, 1. 12.269 and MU, 1.11.2. 
6.5 The Importance of a Preceptor 
ig A 
ater Asia ster son ware Aa | 
fraat ‘aedtard qeta aa 1 ee 1 
Examining the nature of the world attained by actions 
and knowing that liberation cannot be attained by actions, 
one becomes detached from objects of enjoyment (here and 
hereafter) and resorts to a preceptor in accordance with 


scriptural injunction with a view to attain the knowledge 
of Brahman. (47) 


For details see Introduction, 0.6, 
grammar Fai aga: | 
arecatragran a stat ae Pat WBS 1 


Since the Upanigadic texts (appear to) convey varied 
meanings, since the doubts are too many, and since Brah- 


1, aaarararel - 


2, gfeerara — a, 8 8, Ty ey Be AyD 
3. pee BERGETEL - By Yoo My Tey Tey By 
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‘man thatis to be realised is incomprehensible, one could not 
know it without a preceptor. (48) 


APMP AUAS DEA | 
wader smg Raita aaa 8s 


By Vedantic study, reffection and meditation and by 
any other means prescribed by the preceptor, one must get 
oneself rid of ignorance (relating to the nature of Brahman), 
doubt (relating to the nature of Brahman) and contrary 
nations (in the form of ‘I’ and ‘mine’), (49) 


aera aratran Baraat | 
fam aatatarn: dazaas 1 Ye Il 
‘The preceptor too, in order that the tradition of 
Advaita, may continue (in an unbroken line of succession), 
must impart the knowledge of the immutable to a qualified 
aspirant. (50) 
See MU, 1.! 
6.6 The Creation of the World 
Roaat ae araraPeaaataae | 
aan a ageren Gepteg aanfia: 48 
‘This is the immutable and real (Brahman) that is 


associated with the power of maya. From this everything 
hhas come into existence just as sparks from fire. (51) 


We | 


ees sane one, WARM 


The immutable self is self-luminous. It transcends 
mdyd which is termed aksara. Mayé, which isan unimagin- 
able power and which is indeterminable, illusorily projects 
this world. (52) 
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rreantaitsena sonky Bags a saa 
adt Greaa! afernafrerassra 11 43 1 


From Brahman which possesses maya, vital-airs, space, 
etc,, came into existence. Thus there arises the conception 
of virdt, It isin the body of the virdt the remaining world 
exists. (53) 


Virdy is the supreme Self associated with avidy and the 
aggregate of the gross bodies of the individual souls. 
ged Arran waste area | 
¢ = 
4 Gee vat aga 48 I 


The self appears through maya in the form of the 
empirical world. ‘The true nature of the world, when 
analysed is only the self. (54) 


See MU, 2.1,10. 
Reraaei aaaed art Baa | 
Uae waters aad aqear GAT ABA 1 44 I 


Knowing that consciousness which remains as the 
witness in the cavity in the form of the threefold body as 
Brahman — the self of all beings, one should get rid of maya, 
(85) 


aatisetafe aIqreaASAAAIRT Ac | 
aaa naea ena a a ata faa 48 1 


That which gives essence to ajfidna (maya) is only the 
cognition of identity in the form ‘I am ignorant’. This 


i -a 
2. aibatear -  @, &. 
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identity is the knot of avidy@, That is, it isa blend of avidya 
| and the self. It is removed by the realisation of Brahman. 
66) 


| anteid ad are aa dha a aa | 

| aetna werd aS data e791 4 It 
Brahman being self-luminous manifests of its own 

accord. Being of the nature of one’s self, it is the most 

immediate, And the realisation that everything is super- 


imposed upon Brahman is known as knowledge of Brah- 
man. (57) 


See MU, 2.2.1. 
6.7 Meditation upon the Pranava 
at diets faa af sos Baa | 
ania Pea fi feta acca Barn 4< 1 


Ifthat cognition is not enduring then one must meditate 
‘upon pranava. Just asa target is aimed at by an arrow, in 
the same way one must direct one’s mind toward Brahman. 


(8) 


Sahat aaitgt am TEENA | 
ae ateai ‘oa aah sha 1148 11 


It is mind that is the arrow, the pranava is the bow, 
and Brahman is the target. With diligence it must be 
meditated upon in sucha way that mind will be fixed upon 
Brahman. (59) 


See MU, 2.24. 


1 mar- a 


a 
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eé wa TeTAEZAN ASA | 
SATIS: SANTA AW Ca TA aA Hh Re Ih 


aedvaitd aa ara gahaa | 
fe cafefrat aardarnf aaa: 1 &e 1 


‘The dart of an arrow implanted deeply in the target 
will not come out even when it is pulled out. Leaving out 
its dart, the arrow may come out, but the latter is useless. 
Like this, the mind fixed upon Brahman will never come 
out on any account, But the sense of sight, etc., may func- 
tion toward external objects without serving any purpose 
whatsoever. (60-61) 


aqalaiebrr: ga aad a ghee: | 
faealadt 4 sen ‘Sitargea: @ saa I GR I 


He who has activities in the form of secing, etc., with 
his sense-organs as before and who is not overwhelmed by 
success and failure, is designated as one who is liberated 
and yet alive. (62) 


Although the one who is liberated and yetalive perceives the 
respective objects with senses, his mind is concentered upon 
Brahman, This is the distinction between him and the ignorant 
in whose case mind also fully participates in the activity of seeing, 
etc, 


GaiteaaTAIO SORTA | 
aat sirgigieta aaa 1 83 


One must pursue meditation upon prarava in a man- 
ner set forth in the text Pafictkarana (of Sri Sahkara). By 


1. a charger seat - fr 
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that the substratal principle of the world which is one only 
will always be seen. (63) 


For details sce Introduction, 0.6. 
6.8 The Fruit of Meditation 


SPeadateara vat ara: aaa 
xqaig wa cea discal Beak ee 1 
One must abandon all speech whether sacred or secular 
and meditate upon Brahman. For him the blend of the mind 


and the self (and the characteristics of the mind presented 
upon the self thereby) will be removed. (64) 


See MU, 2.25. 


“faaa eqaaaRears ada: | 
@tara srer saith aaa 2B aeat” he 


‘The group of tendencies and the desire embedded in 
the mind get destroyed; and doubts (relating to the nature 
of Brahman) are removed, and his accumulated merits and 
demerits (excepting the fructified ones) are destroyed when 


Brabman, compared to which the supreme Lord is lower, is 
realized. (65) 


Rreaied Fenea eaPaaIAA: | 
#2 afwadentadiPataaad 11 66 1 


‘The blend of consciousness and maya which is termed 
‘axydkrta (and which is God) and which is considered to be 


pure 
So giaien the bond between the mind 


ciousness 
and consciousness gets destroyed. (66) 
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adore ede Reerer aa Fa: | 
ela aideat ata galeaen aatéza_ 1&2 I 
Maya brings in a firm bond between the mind and the 
consciousness, thereby superimposing agency that belongs to 


mind upon the consciousness, and the manifestation of cons- 
ciousness upon the mind. (67) 


fae aeat Gaia deat aera: | 
fart aigaetaeiaara | & I 


When the bond is distintegrated by the knowledge of 
Brahman no doubts relating to the nature of Brahman 
would exist any longer. In the same way, there will be 
removal of merits and demerits which have not yet fructi- 
fied and which would cause future births. (68) 


‘arraed aaa age oti aa | 
wai Sil saa aaah: 1 8s 
That which is always manifest in the mind inside the 
heart of every being is free from agency, etc. (Subhram). It 


is the manifesting factor of all the luminaries and it must 
be realised by those who are desirous of release. (69) 


See MU, 2.2.10. 


aaa al aalaretaratagaa: | 
afnarat AraAIA ARIAT ATGASKAeA | Ye I 
‘The sun and the other luminaries which manifest (the 
objects of the world) are not capable of manifesting it 


(namely, Brahman). When it manifests of itsown accord, 
everything else manifests following its manifestation. (70) 


See MU, 2.2.11. 


Le aTAREST - BB Fae A Ju Tr CHT My TT 
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vata fa agit aRnaeniaaa: | 
Sire aa: Treat aegilesieg Fa 1) 98 I 
Brahman manifests in all the quarters. The world is 


contained therein. Hence it is not different from Brahman, 
just as waves, etc. are not different from water. (71) 


See MU, 2.2.11. 


seared atgrat Amaed ‘ates | 
sat amin faa Band see wa 1 © 11 


Water pervades waves etc. In the same way, Brahman 
pervades the entire world. Hence if Brahman is realised 
(the true nature of) everything is realised. (72) 


aravdard ae ‘GAVTAA AEG | 
Ja aaaasait aaa aaa Ta eR 


Brahman which is the partless ultimate manifests (as 
such) only in the state of trance. On reversion to empi- 
rical life, the experient (namely, the individual soul) and 
the non-experient (namely the witness-self) manifest 
separately like birds. (73) 


A elt a Bead afratsearg alee | 
Frorrardent gead Fagted gat i 8 11 


In a tree, a hungry bird eats the fruit while the other 
one (simply) is looking at it. In the same way, mind 
inspired by the reflection of the consciousness in it experi- 
ences pleasure and pain, while the pure consciousness (which 
transcends the mind) remains as the witness. (74) 


1. agrfiaery - mc, ay 
2. eaTaTaaaTet - 4; 
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aaa ga @ Reaver aan atet aitala | 
al sibcritaghiaa agaist aac 11 64 1 


Prior to the rise of the knowledge of Brahman, the 
pure-consciousness, having formed a blend with the expe: 
ent, erroncously experienced misery. The erroncous cogni- 
tion rests in the experient, In the same way, the knowledge 
of discrimination between the two rests in him. (75) 


Sce MU, 3.1.2. 


aitraraaat & eueeraarast | 
gerniaag at a ‘errata arate 


Erroncous cognition and the knowledge of discrimina- 
tion that sublates it — these two are the divisions of experi- 
ence, Like other superimposition, even these twoare super 
imposed upon the pure consciousness and are not real. 
(76) 


fafa aar Alear goaait ‘carer at | 
Bremrearaat are Fat Heae_ AAT Ml PC Hl 


When the experient discerns the distinction between 
the self and mind, then he is not associated with either 
merit or demerit. By intense meditation upon the self, he 
revels in the self just as the ignorant takes delightin gamb- 
ling, ete. (77) 

See MU, 3.1.3, 


areca ef gaia, adar Praelaa,| 
afiat ‘aafaade exdamasiana 8 1 
faasrett - 2, @, 

warm - &., & 
eae - &, 


L 
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Like an obligatory rite, one must always be attached 
to the self, He is the best among the knowers of the truth 
as no moment is futile in his case. (78) 


It is only karma that is performed with a sense of agency in 
the form ‘I am the agent of this action’ that gives rise to merit 
and demerit as the case may be. If one has the knowledge that 
mind is distinct from the self then one has no sense of agency. So 
‘any action which one performs then will not give rise to micrit or 
demerit. 


See MU, 8.1.4. 
6.9 The Means of Knowledge 
ae oat aed Raikreteno | 
wearer Para aftat aaa 1s 1 


‘Truth speaking, control of senses and mind, continence 
make one competent to attain the knowledge of Brahman. 
‘He who is the most competent one to attain the knowledge 
( Eypossessing the above prerequisites) would become the 
best among the knowers of the truth. (79) 


a1 eae ARG ara aaa TA | 
a aon a ager Baradaai fait <° i 


Excepting directing one’s mind toward the inner self, 
the latter cannot be comprehended by mind, by speech and 
by other sense-organs. It cannot be comprehended either 
by performance of rituals or by penance. (80) 


eqraradal ara AMTHTAATA | 
Gaegfeasat aan afr aa Hq 11 ce 1 
ee One fone alee the identity of one's true nature 
Brahman wi is known through the Upanisad 
‘maintaining the stream of cognition of the = tases lated 
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when one turns inwards. His mind is pure and he is the 
knower of the self. Whatever he says will be fully realised. 
(el) 

See MU, 3.1.10. 


afer Gazdar waar | 
FPrearretgaettat aR areata: i <2 


He who desires prosperity should render service to the 
knower of the truth with a view to attain it. He who serves 
him without any longing for any fruit would realise that 
his true nature is Brahman, (82) 


SAAT: SATA JA TSA | 
Stetarateedarai ‘eargan <3 th 


He who is predominantly associated with desires will 
be born in those places (conducive to the realisation of his 
desires) with the tendencies that arose out of those desires; 
but the knower of the truth even while alive would attain 
the dissolution of all desires. (83) 


a Aqaeageaa agakicra | 
area Braised Bat A TA Fa SAA ce 


‘The self is not attained by an abundant study of the 
Veda, nor by much hearing. It is attained by one whom 
the God blesses. (84) 


davaaeita waagaara | 
ae auntie i gabdeage’ i cs 1 


An inclination to the study of Advaita would arise 
only by the blessings of God. Hence one must perform 
karma as an offering to God in order to gratify Him. (85) 


1, wearegara - 3 
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danas afaqrrqeeony | 
ae Bana cai were aziga: 11 ce 
To one who is the recipient of the blessings of God, 


the latter reveals His true nature of reality, consciousness 
and bliss in its entirety. (86) 


vas aad ear ae a sae HAE 
saat arta feaasara 4 a geaa’ 1 ce tl 
‘The self is not realised by one in whom Vedantic 
study, reflection and meditation are not intense, or there is 


inattentivencss owing to attachment towards worldly 
objects. (87) 


See MU, 3.2.4. 


aa aramid ae aS a ae a: | 
Aven aaordtamat saa TAR NN ce 
For him, who does not have the penance relating to 
the ascetic stage of life, the mind doesnot become pure and 


hence he does not derive any benefit from the knowledge 
‘that may arise from fravana, etc. (88) 


For details regarding the role of asceticism on the practical 
side of Advaita, see Introduction, 0.6. 


Farnihitaoat: drarszgea: | 
weal Reread Beard AEN HN <8 I 
‘Those who have ascertained the true nature of Brah- 

man by the cognition arising from the major texts of 
Upanigad, whose minds are pure because of (the obser- 
vance of duties relating to) asceticism and who are thereby 
1 weaa-® 
2, geaft- a Fn gy ow, a 
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devoted to the knowledge of Brahman are released from the 
primal cause of the world, that is, mdyd. (89) 

6.10 Dissociation of the Body 
dental Geacisaara: gaezare_| 
‘crvat Pigai Reo gataRAA, 1 Se II 
The fall of the body in the case of a transmigratory 
being is not the final one. As such there is the recurrence 
of the body (in the next birth). But the fall of the body in 


the case of the knower of the truth is the final one as there 
will be no recurrence of the body. (90) 


Sakuninimivakase jale varicarasya ca \ 
padars yatha na dréyeta tathd jRanavatanh gotih 5 


api ca avidyidisavisarabandhipanayamcca moksamicchanti brakma~ 
vido na tu karyabhatart & 


See SB on MU, 3.2.6. 


WAS Beer a AeA TA | 
wer qaqaasl Bara GaeRA Sz I 
Those who are liberated at the time of the final fall of 
the body, they being Brahman have the pre-eminent 


immortal being as their self. Their fifteen kalds merge in 
their respective causes. (91) 


a: ae eiaares Red vA: | 
‘aedhaatrar ea Serer a FM | 88 A 


a aanara tf ad anit aria - a, a, 8, 
TERS | 

x ra eho — ns Su Se Qu Sh Eat 

pe 
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‘The fifteen kalds are the vital-airs, faith, the five 
elements like space, etc., the (five) sense-organs, mind, food, 
vitality, austerity, the Vedas, deeds and the worlds. (92) 


andaenra amae: ae: ‘ge | 
ara @ara ana eraarafactora 83 


‘The powers of Gods such as fire and the like earlier 
activated the senses of specch, etc. Since the latter are 
dissolved in the case of the knower of truth, those powers 
rest in their respective Gods as there is nothing to be acti- 
vated by them. (93) 


aaron salt Baran: | 
aol a Geen da: afiteaiseaaqga 1 se 


‘The fructified deeds which have not started yielding 
forth their fruits, and the agent who is chiefly associated 
with intellect get merged in the knowledge of Brahman, 
like the solidified state of ghee in its liquefied state. (94) 


sera ata sat amet Bera & | 
aa Agrarearget aia Woz 1 S41 
‘The rivers merge in the occan by leaving out their 
names and forms. In the same way, the knower of the truth 
attains the supreme state by leaving out name and form. 
(95) 


See MU, 3.2.8, 


a: sla ae Beis Ria wale aR | 
aaORIE FB a AAGaTA: 1-6 I 
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Whosoever knows this Brahman himself becomes Brah- 
man. In his race, noone who does not know Brahman will 
be born. This is due to the greatness of the knowledge of 
Brahman. (96) 


aia ae renal fafuatsharcra | 
Bet ‘ead waaargatshae: 1) 8e i 
He transcends grief and sins too, He is released from 


the knots of the mind. And by the knowledge of Brahman 
he is liberated, that is, he remains immortal. (97) 


iva taratiSokamh anckestavaikalya nimittan minasam santipans 
foannesa atikrinto bhavati. tarati pipminesh dharmadharmakhyarh 
‘Buhdgranthibhyo hrdaydoidyagranthibhyo vimuktah san amrto bhavati. 


See SB on MU, 3.2,9. 


fae: ater 4 aaa | 
Sata anaemia ea: 11 3¢ i 
‘The wise one would impart this knowledge of Brah- 


man to those who perform karma, have learnt the Vedas 
and meditate upon Brahman endowed with attribute. (98) 


See MU, 3.2.10. 

alpen aerial aatatea | 

aatga Amfaal ARarAIAT 18% I 
Anbgiras instructed Saunaka about Brahman which is 


real, One should seek to attain the knowledge of Brahman 
by prostrating before the realised souls. (99) 


1. menradtita - a, @, 
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‘The fifteen kalds are the vital-airs, faith, the five 
elements like space, etc., the (five) sense-organs, mind, food, 
vitality, austerity, the Vedas, deeds and the worlds. (92) 


amrdaenia ama: ae: ‘gu | 
lat fara aia Sra SR 


‘The powers of Gods such as fire and the like earlier 
activated the senses of speech, etc. Since the latter are 
dissolved in the case of the knower of truth, those powers 
rest in their respective Gods as there is nothing to be acti- 
vated by them. (93) 


aaron ait Farmar: | 
sal a Baa dia: afarsiteaaqal 11 88 


‘The fructified deeds which have not started yielding 
forth their fruits, and the agent who is chiefly associated 
with intellect get merged in the knowledge of Brahman, 
like the solidified state of ghee in its liquefied state. (94) 


seal aia sat amet Bara & | 
cat Rgramearget aif “sé 944 11 84 
‘The rivers merge in the ocean by leaving out their 
names and forms. In the same way, the knower of the truth 
Sete meres state by leaving out name and form. 
(95) 
See MU, 3.2.8, 


a ASA aa Bee Ala wale IA | 
awaMkee Fe a aRagaA: | 8 II 
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Whosoever knows this Brahman himself becomes Brah- 
man. In his race, noone who docs not know Brahman will 
be born, This is duc to the greatness of the knowledge of 
Brahman. (96) 


aie arf eal itafaalshacia | 
grit ‘Fanaa waciarzaishae: 11 9° 1 
He transcends grief and sins too. He is released from 


the knots of the mind. And by the knowledge of Brahman 
he is liberated, that is, he remains immortal. (97) 


hivica tarati Sokarh anckestavaitalya nimittan mAnasart santipark 
jfoanneva atikrinto bhavati. tarati pipmines dharmadharmakhyar 
gubagranthibye hrdayividySgranthibhyo vimuktah son amrto bhavati. 


See $B on MU, 3.2,9. 


feaera: atta 3 waa | 
ata aaaBera Aga 1 $< I 


‘The wise one would impart this knowledge of Brah— 
man to those who perform karma, have learnt the Vedas 
and meditate upon Brahman endowed with attribute. (98) 


See MU, 8.2.10. 
af: staetacel agtaear_| 
ange Aafia aaararsa i $8 I 
Adgiras instructed Saunaka about Brahman which is 


real. One should seck to attain the knowledge of Brahman 
by prostrating before the realised souls. (99) 


1. wenradtitt - 2, @ 
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. alaser wate Peaeavatia | 
s sama Bardtineae 11 toe Ul 
‘The knowledge of Brahman imparted to Saunaka has 


been explained clearly. Let Vidyatirtha, the Supreme 
Lord pleased with these bless us. (100) 


‘ef siftarconginfaciat aqulawerst qvestafreficacct- 
ara aissara: aguh | 


Here ends the Chapter VI entitle elucidation of 
the Mundakopanisad” of the Anubhitiprakasa composed by 
the Sage Vidyaranya, 


Lahr aimrangasqyfaerst qoenfracit opiscara: - 
Ramet tueeren wiser: wm 2 
wgtseara: ~ cr, at, aT 


wh siftcreaptsgafirert grectafrafcactt wt 
SETI, — By So Sey Gy Mir My Ay ATs By Ber Be 


CHAPTER VIL 


PRASNOPANISADVIVARANAM 


aad Reve: waht aaa, 1 
aad sbaReaisa sani ga Ie Ue I 


Having analysed in detail, the teachings imparted by 
Pippalada to the six sages in the Atharoaveda, I shall set 
forth them in this section in a distinct manner. (1) 


‘The Prasnopanisad belongs to the Athersaveda. It consists of six 
Chapters called prainas (questions). Because it consists of 
questions asked by six seers like Katyayana, Bhargava and others 
(addressed to sage Pippalida), the Upanisad is known as Prafnopa- 
nigad. The concept of ypisana, the fruits of upisand the supreme 
Being, and the frayasa are the topics discussed in a thematic 
manner in this Upanisad. 


grat azarae: | 
qi aesteon: are ge ag i 3 


‘The sages who were engrossed in meditation upon the 
conditioned Brahman, and who were desirous of knowing the 
supreme Self approached in accordance with the imports of 
the scriptural text, the preceptor with sacrificial fuel in 
their hands. (2) 


See MU, 1.2.12. 
Alto: tadvijaanirtham sa gurumeodbhigacchet, 
ityadivedatatparyat gurum yayuh, A. 


‘The translation follows the commentary ddarfa. 
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aenakigal ai ahaa | 
areas Fey Bae aia aeeaa 3 th 


In order that their service upon the preceptor may be 
completed, they lived for one year with the preceptor. 
‘There will be the fruition of the distinct knowledge of Brah- 
man if one worships the preceptor for a year. (3) 


See PU, 1.2. 
TA The Question of Katydyana 
ararRsTaaR Bees | 
ve anteraraa eta ei 


Katyayana first asked about the order of the creation 
of the gross body. While explaining the latter the fruit of 
the lower knowledge will become clear. (4) 

aatutranceai Gaal aaa sa | 
nerd sraed oeiaia aaa 4 

In the Vedas dealing with lower knowledge, action 

and meditation are set forth. The fruit of the two is birth 


Itis painful. This is described with a view that there may 
arise detachment towards the objects of the world. (5) 


tatrd sthaladehotpatti nirapene, A 

See PU, 1.3. 
asin: scam PreaBeraa | 
aeaqeraared aaa: FAAS 11% I 


Hiranyagarbha, the lord of beings, became desirous of 
hhaving creatures. After the creation of quintuplicated 
elementals he performed tapas in the form of pondering oe" 


| 
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the things to be created, and then created the creatures. 
(6) 


ponctkrtapacamahibhata srytib — A 


anatase gz easoweantea: | 
astra tat smRat a azar 18 


Having created at the outset (that is, prior to the crea- 
tion of the creatures) a pair — the experient and the object 
of experience termed prdya and rayi, he created the lumi- 
naries — the moon and the sun, their presiding deities. (7) 


See PU, 1.5. 
qaatveneae aerate | 
agaaatate gas: eta & cu 

Medicinal herbs and the like, which have form, and 


sound, smell, taste, etc., which are formless are objects of 
experience. Indeed the moon augments their growth. (8) 


alte sarine ot rafesateentir | 
Ssaaatgne aase GAA TA: tt Hl 


The sun, while rising directs the sense-organs of the 
experients present in their respective quarters. Then they 
experience the food — the objects of the world. (9) 


aafatindie aad: arigaaa: | 
ARACASUSA Bre: Aaa I Le It 


‘The moon is the lunar day [as it causes the latter] the 
sun causes both day and night. Hence, Hiranyagarbha 
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associated with the group of these, namely, the sun and the 
moon has attained the state of time in the form of year. (10) 


‘candra pratipadadi titheh candrakala nimittatto’t candrah tithih, A 


Fagaaa aga: saa: | 
sondern & GalgRaisaaA 1 ee I 
Whichever is originated forms the limiting adjunct of 


Hiranyagarbha. Hence, Hiranyagarbha assumed the form 
of year. He again became two-fold. (11) 


aprat acetal graaa zB | 
seaiteat aa 2at aBecitetawial' 1 22 A 


‘The year was divided into two parts, the southern and 
the northern. The sun and the moon are the respective 
gods for both the southern and northern routes. (12) 


eenigaasd ata mania: | 
aed gaa arufer Baa 1 23 I 


Those who perform charitable deeds and sacrifices 
reach the world of the moon through the path of manes. 
‘They again come back to earth. There is noliberation by 
‘stages in the world of moon. (13) 


See, PU, 1.9. 


aire: eamareRawaria: | 
Ter aed fra ameia asa fu ee 


Lani - 3 
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‘The Yogins by meditation upon the conditioned Brah- 
man and proceeding to the world of the sun through the 
path of light and penetrating through the solar orb indeed 
reach the world of Hiranyagarbha. (14) 


anitasiatala: vat agahe | 
at aaien arash Raat et 


Hiranyagarbha assumed the form of month, The 
latter consists of two halves—the bright half of the lunation 
of the month and its dark half [when the moon waxes and 
wanes respectively]. The two, namely,the moon and the sun 
remain as the presiding deities of the two respectively. (15) 


aearht g Bais eda gerd asa | 
Tava seilted ae Brae | 26 I 
He who meditates upon the sun during the dark half 
would attain the fruit of meditation pursued in the bright 
half. There is abundance of fruit mentioned in the scrip- 
ture for the optional rites that are performed in the bright 
half. (16) 


ssunkranraeaisagta 34a | 
vRarat ubaat waa erta: Wl 2 1 
Hiranyagarbha assumed the form of day and night. 
‘The sun is the lord of the day and the moon is the lord of 
night. It is on this ground that one has sensual pleasures 
during night only. (17) 
See PU, 1.13. 


aepirarne aa ‘azide aaa: 
aermitsuarrmiganaerg ga: " es 
Le equated ~ yy ey Ben hy 


AW28 
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Even after creating the pair of experients and the 
objects of experience, Hiranyagarbha assumed the form of 
food and from food there is the origination of male-energy. 
mg) 


See PU, 1.14. 
Yaaiog: Sat rar Waa ToT | 
ad aia Aga gat aevaaa & 23 1 


From male energy these beings have come into exis- 
tence, He who engages himself in sensual pleasures as a 
vow of Prajapati gives rise to offsprings. (19) 


+ See PU, 1.14, 


eA Sea FART: | 
RECs aaa Pea a aia aA, Re Uh 


Those who live in perpetual celibacy and meditate 
upon the conditioned Brahman reach the world of Hiranya- 
garbha. Those who do not pursue meditation (tapah) do 

rg not reach there. (20) 


mn 7.2 Clarification Sought by Bhargava 
sara ae Ba sa oat | 
ania: Bear TSSARMBAIAA Re 
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ahahaha eared ee Haq | 
ae Glas: Ag gasetteat aq RV 


If the gross body is distinguished from the subtle one, 
then the gross body will be clearly discerned as not-self. 
He asked about the three, namely, the sustaining factors of 
the body, its manifesting factors and the distinguished one 
among them. (22) 


See PU, 2.1 
aa: aft taead era “aA | 
Gea sa cer Sei Af az sa RR 


How many devas sustain the body? Here sustentation 
is two-fold as origination of body and direction of it. (23) 


araait Graal fear: % area a1 
Srored anvisitea Sat Zag et HAA) RB 
Which are those among the senses of knowledge and 
senses of action that manifest the gross body? Among the 


divine beings who is the distinguished one that directs the 
body? (24) 


See PU, 2.1. 


aise 4 Zana aed fait | 
es: TAA Ae ga | V4 A 
Hardness, liquidity, heat, movement and perforations 


are found in the body. Hence it is admitted that the body 
is made up of five elements. (25) 


Le epaint — ea 
2. weeny ~ 
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arasoata: Beare: Brat ge “arata_ | 
areal waargaeat weg: Re I 
‘The group of senses of actions such as speech, hand, 
ete., carry out activities, but they do not manifest anything. 
‘The group of senses of knowledge such as mind, sense of 
sight, etc., manifest the body. (26) 
Froeai await g sin ea at fe 
waPgaititreat faa aaa 11 8° 11 
It is only the vital-air that does the function in the 
form of inciting the body to act. (Nevertheless) the pre- 
siding deities of sense-organs became conceited that they 
alone prompt the body to act. (27) 
ad Ggnaeea Seat qeieg | 
SRASFARAIIAG 14 FAARAG, 1 Re th 
‘The deity of prana subjugated the conceit of the pre- 
siding deities of the sense organs in the form “We support 


the body and make it enter into the house, ctc., (that is, we 
make the body function). (28) 


7a Al aaa airaReaa GAT | 
sonaraefrata:’ ara mat ag: 1 8811 
“Do not be under the illusion (that you support the 


body). I alone support the body with my five limbs such 
as prana, apina and like.” (29) 
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arakraadt Jaamtaaaa g* | 
JafraaaR ar aaa BREE I Re 11 
In order that the deities who are uncertain about the 
truth of the above assertion may believe it, the vital-airs 


began to go out of the body. And, the deities became 
alarmed. (30) 


faa ‘ants fata Priesta @ Grid | 
agente aaUMATTa th Re A 


Just as the honey-bees settle down when the chief bee 
settles down and just as they fly away when the latter flies 
away, even $0 the deities were also. under the control of 
vital-air. (31) 


sit aa Aa ae: aa age ga | 
series araeaea Sieh SzATAA 1 RFU 


‘The vital-air is the string. All other deities are fastened 
by it. Hence the latter one is dependent upon the former. 
To prevent the vital-air from going out, they praised the 
latter with earnestness. (32) 


Zaheer: sm va dare | 
caviat fabrerted Revers afi: 1 83 1 
‘The body is powerless. It is only the vital-air that 
(makes it function and thereby) is the cause of transmigra~ 


tory existence. Bhargava thus ascertained when instructed 
by Pippalada, (33) 


222 ANUBHOTIPRAKASA 
7.3 The Question of KauSalya 
wRUERAe S wate | 
alaea: sora eRAARTAGEA 11 Re Ul 


Kausalya, discerning that the meditative worship upon 
vital-air is the cause of liberation stage by stage, put forth 
six questions relating to vital-air in clear terms. (34) 


sod ga sae: waka aga Aa | 
ered afrasd aia Bsaea 84 I 


a ahabaio FagerFraegaa | 
are sie ed SRT eae: Sa 1 RK II 


Whence is this vital-air born? How does it come into 
the body? How does it remain in the body by dividing 
itself? By what form of activity does it go out af the body? 
How does it support the world that is external tothe body 
and how does it support the body? (35-36) 


See PU, 3.1. 
sara ad Rad goat | 
aa aeearel sera eeeA 11 2 HI 
‘The preceptor was pleased to note that he has asked 
about the distinguishing feature (of the vital-air) out of his 
faith in the meditative worship upon the vital-air. He 
clearly answered all the questions. (37) 
See, PU, 3.2. 
FI Sera: S11 AAT ala RA: | 


afigela 3¢ ei Berar “ater 1 3< 1 
1. differ =, ear fr 
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Vital-air originates from the supreme Self, The latter is 
immutable, Just as the reflected image of the body arises 
without causing any change in the original, (in the same 
way, vital-air originates from the supreme Self without 
causing any change in the latter). (38) 


Bardia 221 3a swish afer: 
aur zohan: 8 


If it is said that a reflected image is noticed to be false, 
then it is said that vital-air (also is false as it) is superimpos- 
ed upon Brahman. Just as a mirror, the rays of the sun 
(and proximity of the original to the reflecting medium) 
are the limiting conditions of the original face, in the same 
way, maya is the limiting adjunct of the self. (39) 


gaze gd eA aaa aa cea & | 
NOT PIR AANTAAERORL Il ee ft 


(The group of merits and demerits resulting from) 
karma performed in the earlier births with a sense of agency 
constitutes the cause of the association of vital-air with the 
gross body. (40) 


See, PU, 3.3 
amalgam sare Arqesa aa 4% | 
anit a: aatara: BazSsa sa tt Be 


Just as the king assigns specific duties to his officers 
stationed in the villages, in the same way the vital- 
assigns each one of its states a specific place and function in 
accordance with their nature. (41) 


reqatienidaad ees: | 
gaateat: gaa ei rqnafera: i BR I 
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For the purpose of excretion of the excrement and 
urine, Hiranyagarbha placed the apdna (one of the varieties 
of prana) in the hinder part of the body. Hiranyagarbha 
remains in the form of prana in the mouth and the nostrils 
by performing the function of breathing. (42) 


ware entat wea Bea ae aa | 
manana aaRea: aaPellsraa 1 23 1 
Samana is placed in the middle of the body and it 
equalites what is eaten (or drunk). When strengthened by 


food, the vital-air assumes a seven-fold form by being 
located in the seven apertures in the head. (43) 


‘The seven apertures are the two eye-balls, two nostrils, two 
outer ears and mouth. 


aqpett shawn fuaccefdaa | 
aeRadead dea Seis aa 1 ee 
In the heart, in the form of lotus, the individual soul 
‘exists. It is enveloped by innumerable distinct nerves. 
‘The number of the primary veins is one hundred and one. 
@) 
ae Bader: Sy: AAI ASIRTAI GA: | 
gaatiagent arava: sata 1 e4 
Each one of the nerves has one bundred branch nerves. 
Each one of the latter also has several branch nerves. 
Seventy-two thousand branch-nerves are thus enumerated. 
(45) 
ag wales aarisi ga zen | 
ata cena Scat aA 1 ee II 
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Vpana existing in all these nerves gives strength to vital- 
air, Udana is in the throat and it departs from the body 
in order to make it take a new body. (46) 


See PU, 3.6-7. 
fray geet %% saafaa: | 
samargaicniraara aeraeaa 11 Be I 


‘Thus prana by dividing itself into five, remains in the 
body. It is said that the prdna in its aspect as uddna goes 
out of the body. Hereafter the nature of puruga that exists 
outside will be set forth. (47) 


‘athaiGageasal asia: | 
Ranagge: suet ae arid STA Be 


‘The prana remaining in the form of presiding deities of 
earth, water, fire, air and space sustains the external world, 
(48) 


See PU, 3.8 
qaetaea: aiesanar | 
mondinaemiearcara aol Hq BS I 


Further remaining in the form of presiding deities, the 
prana facilitates the functioning of the sense-organs like the 
sense of sight, etc. And, this is sustentation of the body by 
the prana. (49) 


aepreraata agetal | 
marnag Aras MAA: He I 


The sun too facilitates the functioning of the sense of 
sight. In the same way the presiding deities of the earth, 


1a +B By i Bey AT 
ans Go Go Fy Ty Te TT AT 


226 ANUBHOTIPRAKASA 


etc., facilitates the functioning of other senses. This is on 
the basis of scriptural authority. (50) 


See PU, 3.8. 


asiacttarisaneta aaa: | 
aude srerraseng_Reteraé asa 4k I 
The uddna is made to function by the deity, fire. Hence 


when the heat of the body subsides, the prdna gocs to the 
other body from the present one. (51) 


| aAeaeaRIarza az | 
! 9 3g wraaa aa ala sor: asia: 48 
‘The senses merge in mind first. And the prana along 
with the individual soul reaches that body which one thinks 
for oneself at that time. (52) 
reg sang Frit ori carat a: ga | 
| Ataiaaeadt a am RETA | 48 
f ‘The individual soul who meditates upon the prana and 
| whose nature is ascertained through these six questions 


comes to know the conditioned Brahman (reach the world of 
| ‘Hiranyagarbha) and is liberated stage by stage. (53) 


74 The Question of Gargya 
ROSAGANISKATIS a: | 
area wear! qaszaaatar 11 4 1 


Transmigratory existence extending upon the world 
of Hiranyagarbha is the fruit of lower knowledge (that is, 


1. wqremar- a5 amet - a 
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knowledge derived from the ritualistic section of the Vedas). 
Hence Gargya put forth five questions with a view to ascer- 
tain the nature of higher knowledge. (54) 

aif cata eraq amit area a a: | 

gat ge waa, eer sia aftr festa 14 


What are the factors that are asleep ina man? What 
are the factors that are awake in him? Who is the one that 
sees dreams? Who is it that experiences bliss in the state of 
deep sleep? When does the world get dissolved? (55) 


See PU, 4.1. 


wikzah wae areca ae 1 
Tease aan anear deat tao az 1 4e 


Just as in the evening the rays of the sun merge in the 
sun, in the same way, at the time of deep sleep the ten 
external senses along with the intellect merge in avidyd 
inside the body. (56) 

saoufginar Aa ‘genie aa | 

aa safe sin zaraeeA | Ye 1 


‘There are no activities of hearing, etc., then. It is 
known on the basis of the non-functioning of the sense- 
‘organs. (57) 

sian: sesear wai StaA aat | 
sro aenfaretor earn ARTHAS Me I 


Even then the vital-airs function because breathing 
continues to exist. The fire in the stomach becoming 


1 get ake — = 
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‘energetic consumes the food that is taken. He who medi- 
tates upon the vital-airs as of the form of sacrificial fire 
attains the fruits of sacrifice. (58) 


PU, 43-4 


AMARTOMARA AAIsTRA aa | 
Sharan aqui: aa aa AAA 148 I 


When the external organs have ceased to function and 
when the mind is active, the individual soul having mind as 
its limiting adjunct perceives the dream state. (59) 


arg data stat arsratetsan: | 
areal aaa dsl aa gatriaa 1 &° I 


‘The individual soul moving through the nerves per- 
ceives the latent impressions accumulated in the manifold 
births. It is this perception that is termed experience of 
bream state. (60) 


aheqrargaim e: gat Pease | 
Farigesias® Riad 6 1 


grarerataa atta fata: | 
are: Sera ‘Shae faef ke 


At the time of deep sleep, the apertures of the heart 
are closed by the fejas known as pitta, The individual soul 
having mind as its limiting adjunct is overpowered by the 
pitta in the state of deep sleep. Since the apertures of the 
heart are closed, there does not arise the modifications such 
as pain, etc., inthe mind. The bliss which is the essential 


1. arasafiet -&, & 
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nature of the individual soul and which is self-[uminous 
exists then (that is, in the state of decp sleep). (61-62) 


See PU, 4.6. 


gat = se aadt snare Baa 1 
Farad aaa dear aot aa 1 6% 


During deep sleep, dissolution and liberation, the world 
lapses back into Brahman like birds which resort to their 
dwelling place — the tree during evening hours. (63) 


arrival sraeiezaeat | 
arages wait sabes 1&2 I 


act Ben: ad zeatarzamer | 
STalsrwrasA sere Hq 1 eM 


The (five) subtle elements, the elementals, the senses of 
knowledge and action, the different aspects of internal 
organ — and power of knowledge and that of action belong- 
ing to the mind and vital-air respectively, the objects of 
the sense-organs and the individual soul too who is imma- 
nent in the mind and who is designated as the scer, hearer 
and the like — all these constitute the world. (64-65) 


a fefaq aft fagai dtd era sate | 
aaai sea ageaaat avaeeTat tl ee I 


Just as at the time of dissolution, every object lapses 
back into Brahman from the standpoint of each and every- 
one, in the same way at the time of deep sleep, the world 
of objects (although perceived by others yet) from the 
standpoint of one who is asleep, is not manifest as it merges 


1. Beats - guy Gos Gos Soo Toe Th Brera 
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in avidyd; and at the time of liberation, the world, from 
the stand-point of the liberated lapses back into Brahman 
(68) 

ARAL Saran zat age Raat 1 

SARE Sa: GATSNGERAT 11 &Y I 

Just as the supreme Self is the substratum of the dis- 

solution of the world, in the same way, it is the substratum 
of the existence of the world too. Hence let the supreme 


Self be indicated by the characteristic, namely the state of 
being the substratum of the world. (67) 


areata stat gat Rrakihras: | 
med ae da Setar | ee 


‘The individual soul who is the reflected image of con- 
‘Sciousness in mind is the one who is the indicating factor 
of Brahman. The latter however is free from any real 
relation to chdyd. (68) 


‘The word acchiyam in the PU, 4.10 is explained in this verse. 


pra ane ate aaiteraatrar | 
Aeentavidtd at areas: 11 6311 
agi ARTA AH ETA | 
at arnt a aaa: wale a Hae ay) ve | 
Chaya means avidya and Brahman is free from it. It is 
free from the three kinds of body, causal (which is avidyd) 
the subtle and the gross. It is free from all attributes such 


as redness, ete, It is pure as it is free from anger and other 
mental states. It is immutable as it is free from causes of 


A, aman =, &; seat - 
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destruction. He who knows Brahman of this nature becomes 
omniscient, He indeed becomes the self of all beings. 
(69-70) 


See PU, 4:10. 
7.5 The Question of Satyakama 


amas Gieaaaaaaraa | 
soaeramaee Fete GAGA Mt Se It 
Satyakama, however, asked about meditation on the 
pranava which is the means to the direct experience of 


Brahman referred to earlier and which yields varied fruits. 
(7) 


aig amarai aig eri asa | 
ara soaearht afaaisitg az 11982 


What among the worlds accomplished by meditation 
and ritual actions does he — who meditates upon pranaza 
till death — attain? Please explain to me that world with 
all its distinctions.” (72) 


yeaterarda Sane WT A | 
Reaane_ aa Ia Pea 93 Hl 


Listen! the pranava serves as a symbol for both, the 
higher and the lower Brahman and one should meditate 
upon the pranava as standing for either of the two. (73) 


See PU, 5.2. 
Rrsrerg aga AAAI FL | 
srarratraad aaa ‘ae Faraaia 1 98 il 


1. mera, - 1 


— 
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‘Virat and other forms constitute the lower Brahman. 
In the same way higher Brahman is of the nature of truth 
and consciousness. The franava is distinguished by three 
mitrds and one should meditate upon it as the lower Brah- 
man. (74) 


farean: darian! wearged ga: | 
wer gf Rajat FraniisnFaraa 1 94 1 
‘The mdtrd ‘a’ stands for Virat, the mdtrd ‘u’ stands for 
Hirapyagarbha, and the mdtrd ‘m’ stands for Iyvara. ‘This 


distinction must be known in regard to the meditation upon 
the lower Brahman. (75) 


See PU, 5.3. 


qaaareatardtt alg tactic: 
Geer ceeewtarn nee tt 
Even with regard to him who meditates upon the 
pranava as identical with Virat only without any know- 
ledge of Hiranyagarbha and Isvara, it would not be render- 
ed fruitless. (76) 
See PU, 5.3. 


serrewan' agar aeta sata a1 
qian aeAE gH 89 11 
‘The deities by name rk immediately make him born in 


the world. On account of the earlier latent impression he 
would pursue the stage which is next to the one he had 
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Greqaré aenga carat a ata | 
agaa: alate gavafrdiaaa 9 i 
He who meditates upon the two mdfrds‘a’ and ‘u' as 
identical with Virat and Hirapyagarbha is led by the 


Yajurveda to the world of the moon which is characterised 
by return to the earth. (78) 


Vide PU, 5.4. 
‘The two mitras are of the nature of the Yajureeda, 


Gucgarareared Bari sod wits! 
aEAaaASs Aad BRERA 11 88 II 


‘One must meditate upon the three matrds of pranava 
as identical with Virat, Hirapyagarbha, and Iyvara. He is 
taken by the Samaveda to the world of Hiranyagarbha 
which is the cause of liberation (stage by stage) (79) 


anRsitadarea: Gara a: Gseaa: | 

aera el aa aq Aza I ce I 
Hiranyagarbha, who is an aggregate of all sentient 
beings is superior to all other factors. Brahman transcends 


that too. He who has reached the world of Hirapyagarbha 
attains the direct knowledge of it. (80) 


srrghenareraqaa rca | 
saber gt ae eareaeat a aaa HN ee 
Liberation, stage by stage, results by thus meditating 
upon the pranava as asymbol of lower Brahman, By medi- 
tating upon the pranava as a symbol of supreme Brahman, 
one attaining its direct experience is liberated. (81) 
See PU, 5.5. 


1. eaveafigears - 3; saredfarear rqeat - = 
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ard Seeger ae aera | 
aaifeton fagia a: aise gue aa eR II 
One who meditates upon the syllable Om attains that 
Brahman which is tranquil, free from decay, death, and 
transmigratory existence. And this is stated separately in 
the mantra. (82) 
7.6 The Question of Bharadoaja 
BRAT eT GE A AGT TTI | 
See: ea agis: ged safest 1 <3 11 
Bharadvaja desires to ask about the self with a view to 
ascertain that the supreme Self which is attained (as it 
were) in liberation is of the nature of inner self. (83) 
waga: disati safe ged gaa | 
ager a aad ad’ ged wa ce 
‘Oh, Sage! explain to me (the nature of) that self which 


is associated with sixteen kalds and about which a prince 
asked me and which I do not know. (84) 


PU, 6.1. 


goad geit B geal aad aa | 
afte Sonfgararat AaaRaIaaT: Fer 1 <4 1) 
Listen. This self always manifests in the midst of 
heart that is located in the body. And in that purusa the 
‘alas beginning with vital-airs and ending with names are 
all projected by maya. (85) 
See FU, 6.2. 


Le aga BF Go Ts Ma fe 
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ao: ae eiaares Azad vA: | 
ad 4 aa wear ad Sterns a a ce 


‘They are: the vital-airs, faith, the five elements of 
space (for the individual soul to experience the fruits of 
karma), senses of knowledge and action, mind, food, 
strength, penance (like krechra, etc), mantras consisting of 
Rgveda, etc., the ritual-actions, their fruits and names, 
(such as Devadatta and the like). (86) 


Vital-airs form the support of all living being 


Faith is the stimulus for all living beings to perform good. 
actions. 


anifie: eet afer quisat geeera: | 
weirs fere4 9aa 19 1 
In whom all these Kalas are superimposed, he is the 
absolute; and, on this ground he is called the purusa. 
Although he is absolute, yet its distinct manifestation is 
noticed in the midst of the body (that is, in the intellect). 
(87) 
Faxacna Reaet qatesaontta: | 
aide siraat 42 Ferd gota) << 1 
On the basis of secing, hearing, etc., the self is clearly 
noticed to be of the nature of consciousness. And the state 
of being an individual soul is removed by the knowledge of 
the absolute nature of Brahman when one continues to live 
in the body. (88) 
acangziafa: SORTA: AAT | 
suitanbateac earnentaa ‘wahlin <8 


Le gepafie: ~ a Fis ay Ft at ate Bi 
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‘The adjunct that causes the state of being an indi- 
vidual soul is the vital-airs, Hence by the ignorant the 
ascent as well the existence of the vital-airs are falsely 
attributed to the soul (that is, the self associated with vital- 
airs). (89) 

afnaaird saieearcearite faa | 
HAUAISESA_ SOWA STAUNGISHAG_ AA: MN Se Ih 

‘The supreme Self created the vital-airs after thinking 

thus: “What going out, shall I go out."” Hence there is the 


superimposition of (the characteristics of) vital-airs upon 
the self by the people. (90) 


See PU, 6.3. 


siraarties Faw era | 
ea qieta gerd Baer st 11 


In order that there may be the removal of the state of 
being an individual soul superimposed upon the self which 
is consciousness, let the self in the body be realized as the 
absolute. (91) 


srrautarmrd ania safe | 
alterna qiaenaaa | $2 II 
The entire world beginning with vital-airs and ending 
with names is superimposed upon Brahman. Since it is the 


eae of everything, its absolute nature holds good. 


adratia afer chia erat | 
sorearaty ata dar eareaae, feva: 183 


When the rivers enter into the ocean, their names and 
forms disappear. In the same way, when the kalas merge 
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in one’s self by self-realization one’s self remains like a 
ocean. (93) 


waismalsaa: quiazien gaa Sa | 
ea ataPid ad agra: daaidan: 8 1 
This self is free from kalds, it is immortal, absolute 
and of the nature of consciousness. It is referred to as 


released. In order to impart the knowledke of the self of 
such nature, all the Upanisgads function. (94) 


aor: ofa afra cara 24 | 
a ae ged ad areited sega 11s 
Just as the spokes are centred in the navel of a wheel 
the kalds are centred in the self. Know you all that the 


self is worthy to be known in order that transmigratory 
existence may be removed. (95) 


See PU, 6.6 
wrearaiga: aa sored alrayal: 
garata aang afar aristre aafaa i $6 I 


“Oh, Katyayana and others, the best among the sages, 
listen. This much alone I know about this supreme Brah- 
man. There is nothing beyond this.” (96) 


araisorraed Raed aatsa7 | 
dareadisn wean a & a: Rar sei 
‘The sages too worshipping Pippalada said these words: 


“You are our father as you have protected us from the fear 
of transmigratory existence." (97) 


Lage. 
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ater: v ot aealt deat 
gaaaraai #4 4 ara: sof far i <1 
To one — who has taken us to the substratum of 
avidya — the self, we are unable to extend worship except- 
ing offering our salutations, (98) 
aera: gate wat at sat aa: | 
gad Resear stead | $s 1 


Repeated salutations to the great sages, to the great 
preceptors. Thus Pippalada blessed the sages. (99) 


atraahieca Bad aera 1 
said: age Gardanaeat 11 geo i 
‘The knowledge relating to Brahman which arises from 
(the Upanisadic portion of) the four Vedas has been ex- 
plained. Let Vidyatirtha- the supreme lord be gratified. 
(100) 
‘afer sifearconsfatiehaa agafirerit sexiafaeg- 
Faeoi ara seaatscara: | 
Here ends the Chapter VII entitled “An Exposition 


of PraSnopanisad” of the Anubhatiprakata composed by 
sage Vidyaranya. 


1 cht stimruafetsagfiaert azafrecit aca 
seaman: - 35 ef sitfrarmerat Rrerergfraren: aeerit- 
Searn = My Gy Hi eragiaaerat sedefralzact 
BMSEMTEE - Gs. Gy GT Ws Ty Ty Be 


CHAPTER VIII 


8. INDRA-PRATARDANA-SAMVADA 
KAUSITAKI UPANISAD 


8.1 The Dialogue between Indra and Pratardana 
aka aha srghasaddi @ aa 
ard agdefensert qeaittar it ¢ Hi 


The true nature of reality set forth in the Upanigads 
Aitareya, Taittiriya and Chandogya and the Mundaka and the 
Pragna of the Atharva-veda has been explained in the earlier 
sections (of the text) devoted to the explanation of the 
knowledge imparted in the four Vedas. (1) 


‘The Kausitakt Upanised belongs to the Rgeeda. It contains 
the sacred episodes of the conversation between Indra and Pra- 
tardana and also an account of the instruction given by King 
Ajatagatru to Balaki. ‘The nature of the individual soul and its 
non-difference from the supreme self have been instructed by 
Indra to Pratardana when the latter asked the former to instract 
him about that which Indra considers to be most beneficial to 
mankind. This is the subject-matter of discussion in the Pratar= 
danidhikarana in the Brakmasatra (BSB 1.1.11). 


Ajitagatru instructs Balaki about the nature of the condition, 
ed Brahman, the order of creation and dissolution, the theory 
that perception itself constitutes creation, and the transcending of 
the state of having any enemy either internal or external by the 
greatness of the knowledge of Brahman. 

This is explained by Vidydrapya in the present and the 
succeeding chapter. 


1. pegtaradit - a, go 8, & 
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aquatica aitaranmarg | 
aataigarag adaed azdtia 8 


In the subsequent sections of the Anubhatiprakasa, the 
nature of reality expounded in the different recensions 
which are sul jes to the four Vedas is explained. (2) 


sataRacanan at edeeratrentga | 
weal sedan: erga ZA A 3 I 


In the recension of the Rgveda designated as Kausttaki, 
Indra clearly sets forth his experience to Pratardana. (3) 


ageral aa ai aa sada: | 
fad Raat Sat FA Baad Far ne 


Pratardana asked of Indra the boon, namely, that 
which is most conducive to the well-being of men. Indra 
pondered over that which is conducive, more conducive, 
and most conducive to men. (4) 


See sa hovdca pratardanah toamcoa me vararh vrpisea park toarn 
manugyya hitatamar’ manyase iti, Kal/, 3.1 


fed eviged seigaaiia aaa: | 
aaera aati amrarneasiare, | 41 
earaat Racat Feareqaates: | 
af wetem aaidd Frei sue afta 11 & 11 
That which is conducive is the pleasure of heaven, 
‘since it is higher than the pleasure of mortals. That which 


‘is more conducive is detachment as it is free from exertion 
‘involved in the performance of sacrifice, etc. That which 
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is most conducive is the knowledge of one’s soul which gi 
the experience of the eternal bliss. ‘Thus pondering over, 
Indra said to his disciple ‘Know me’. (5-6) 


mimcca vijinthi etadeotham manusyya hit 
manye, KaU, 8.1 


weerelisetigaaite eft Bou | 
aes ATT eld a ATA | I 


aman 


‘There are expressions ‘I am Indra’ [akavi sahasraksah] 
‘my body’ (mama-dehah). The word aham refers tothe body 
‘of Indra while the word mama, to its master. (7) 


aeaaga 22 avi g azEaT | 
a ae waaa fog Sarat: ag <n 
‘The body of Indra is seen by Pratardana. The master 
of the body, however, cannot bescen through sense of sight 


Yet on the basis of inference, the master of the body is 
known earlier. (8) 


+ Beaag: eaifraaed eg saaEdA: | 
aothaigdd aeleaagraa tt 8 
“The body of Indra is associated with a master. It is 
because it carries out worldly activites, like my body. 
this way, even a child could know the master of a body, 


Oo) 
8.2 The Content of ‘I’ 
ait afeadt are Auaisereosqea: | 
Rate: Rage: gf Rr Pia I to I 
1. “aration: we’ = eR are: “a? mrqererarem weary 
masts, geaey a argue: aa” fer are: | gar 


5 ihe cerenarar TA) 
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Hence it is ascertained by the disciple that a specific 
sense of ‘I’ which could be understood only by the wise is 
desired to be conveyed. (10) 


‘The body is an object of perception, The soul — the master 
of the body is known through inference. Hence these two need 
not be instructed by the word ‘I’. The latter must, therefore, 
‘mean something different from the two, 


aaltraren ‘Jaisg aera Be FeA | 
aft 3q qraararaaleed aearneA 1 22 1 


Ifit is asked: “let the self which is extra-empirical be the 
‘one to be realized. What is the fruit of its realization?” It 


is answered that the fruit of the knowledge of reality is 
freedom from the relation to misery. (11) 


aenfeaci Bi ZarTatszaas | 
AGA CASS Sea Tesi WAAL eR 


entrar aerte gaara 444 | 
aerdtai ascadita, 9a Aa Pare 23 


Hence that which is most conducive to the well-being 
of man is knowledge, In regard to this, absence of misery 
is described. In the gross body of Indra, there would be 
misery born out of disease, etc. In the subtle body which 
isthe master of the gross body there would be fear born out 
of merit and demerit, But there arises no fear in the self of 
Indra — the pure consciousness even when Indra killed the 
son of Tvagta. (12-13) 


we: gat Reaes anita Zagttea: | 
eafaaté serrata are enaraeA | 28 I 


1. Pida:- &, 
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“Visvariipa, the son of Tvasti, was the priest of the 
divine beings. But he was disloyal to his masters. Hence 
T killed the son of Tvasta” [So said Indra]. (14) 


Sce tritirstnark teastram chanam, KaU, 3.1. 


away amen a aay Pears | 
aaragméaral adtat 248 aan 24 1 


‘The sin of killing a man of spiritual birth would per- 
tain toan agent and not to the self which is pure conscious- 
ness and supra-relational, In the same way, no sin would 
pertain to my self in killing the ascetics who are devoid of 
the knowledge of the import of the Upanisads. (15) 


See arunmukhin yafin ..., KaU, 3.1 


Seat aghrarger gaara | 
‘Prarnaise # aa Fa eel Be wee 


“J killed various kinds of demons in the three worlds, 
Yet for me, of the form of consciousness not even a hair in 


my body is harmed.” (16) 


See divi praklidiyin atraam aham antaritge paulomin prihinyiri 
kdlakanjan tasya me tatra na loma ca nimiyata, KaU, 3.1 


Ararat Here ere FY TTS TATA | 
araista ai Fare Sf Ba_aewel Waa ee 


“This is not dueto my greatness; on the other hand, 
it is the greatness of the knowledge of Brahman. Any other 
person who knows me as pure consciousness would attain 
similar fruit.” (17) 


ara at aetat aaa Baa aey | 
sent sabia aiteit a MaFatrarda W t¢ 
1, Parqrensitshe - ey Gor Gy oy Te TT TT 
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ari gaara wa ated a 
a aferdita wear ‘fafa 28 i 


Assuming [for the sake of argument] that the knower 
of the truth hurts his mother by speech or thinks ill of her, 
even then his state of liberation will not be checked. 


Even if he commits certain interdicted actions, then 
also there will not be any loss to the cheerfulness in his face. 
And there will be no loss to the state of his liberation. All 
this is discerned on the authority of the scriptures. (18-19) 


Scena ha vai tosya keacona harman loko miyate na steyena na 
bhranahatyaya na matyeadhens na pitreadhene nisya pari cok yomubhine 
niles vetiti, KaU, 3.14 


ag aoe aia Beare aaa | 
aa: Fistrreaaee: enh FET Re tl 


I it is said: in the case of an ignorant too, there is no 
taint of sin in the pure consciousness. Hence what is it that 
is unique in the case of the knower of the truth? Listen. (20) 


adadnd aagrarical Fart | 
Ba entre ale sea a WAG NRE 
ita seve ator Bezat | 
‘srasttal Aareiiaa Fafiaca goa 22 
Without knowing that sin pertains to the ego-sense 
(that is, the blend of consciousness and mind), it is attri- 


buted tothe consciousness. By this false notion, there is the 


manifestation of despiritedness in his face and there will be 
birth in hell too. ¥ 


1. fafera: - gs 


»& 
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“By knowledge there is the destruction of the causative 
nature of merits and demerits. And there will never be 
fresh birth”? — thus discerning, the knower of the truth 
revels in the self. (21-22) 

aeritsi gar a a steal cat t 

ania ae a ASAE FA RR 

Just as a burnt seed is not efficacious in bringing forth 

sprouts in ordinary experience, in the same way merits and 


demerits burnt by the knowledge of Brahman would never 
yield forth birth. (23) 


alé aeafia: Set qeaPeata aa_ | 
a ad asia Szetahee’ a. i 22 
Inthat case why do the distinguished ones, namely, the 


knowers of truth scrupulously avoid committing interdicted 
actions? If it is asked so, listen. (24) 


aecagtaat ataieacatéat g ar! 


ned faa Ga od acta asia 1 341 


Although there is no loss in a hereafter, yet there is 
great loss here, On this ground one must carefully avoid 
‘committing interdicted actions. (25) 


Rrereasta oe seat aaa (1 
aleeqerrea od adr Ata ASG 1) 28 It 
iter wat g damiearrcarsera | 

ad dead cat Pen ad aaa & U1 2° II 


1. fafa - 2, 8. omer - ws a. 
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‘The virtuous ones discard the one who commit inter- 
dicated actions. It is indeed an immediate hell. He who 
denounces the knower of the truth takes his sins and goes 
to hell. Further he whois in thestate of performing ritual- 
actions and who praises the knower of the truth (who 
commits interdicted actions] would also commit interdicted 
actions (following the knower of the truth). Thus noticing 
this three-fold defect, the knowers of truth abandon sinful 
deeds. (26-27) 


Out of compassion toward the ignorant that the latter 
should not go to hell by taking his sins by denouncing him, the 
knower of the truth does not give an opportunity to the ignorant 
to censure him by not committing any bad deed. 


fem goa: sf arvana aaa | 
‘qartagiara gata sera |X II 
However, he alone who was engaged in performing 
virtuous actions attain the knowledge of Brahman and not 
otherwise. After attaining the knowledge of Brahman, he 
would perform only virtuous actions dictated by the latent 
impressions left (by the performance of them prior to the 
_tise of the knowledge of Brahman). (28) 
f agaen aaleat a ad orate | 
amraeerat & caraiedtita 1 23 11 
Enough of much words. In the case of the knower of 
the truth there is no fear of a hereafter. It is thus stated 
by the preceptor (Sabkara) in the Upadesa-sahasri. (29) 
alan ae ailet Fepaa aa | 
aeaATe BeA: Ey: aaeAT APT: |) Ro I 
Lo wang areaar ert gered eterat - 
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“He who does not have fear of a hereafter, he who has 
no fear of death, for that knower of truth, even the cosmic 
beings such as Indra with Hirapyagarbha and others are 
Pitiable objects.” (30) 


‘This verse is form the Upadegasiha 


ai sictétaatirg: ara ‘sac aA | 
snoisefientaraa aa aearataa i Re 1 


Directing Pratardana towards the knowledge of one’s 
self by stating ‘know me,’ Indra has instructed him the 
truth by the statements ‘I am the prdina,' etc. (31) 


, seapratmrtiprakerana, 27. 


See mameva vijtnthi, KaUl, 3.1. 
frino'smi prajadtminam mim yuh amytem ityupaste, KaU, 3.2 


8.3 Prana and Prajfia 
sing Erarsiasret 3 Reger | 
aaherecararamrenseta: 1 32 I 


Prana and prajfidare the two powers of activity and 
knowledge and they constitute the subtle body. The self, 
being the substratum of the two, is indicated by them. (32) 


Tara Tease “AAT AAT | 
“aad gemky Folate “Agta RR AI 


‘I am prajiia and prana’ — Thus Indra instructed 
Pratardana. Itis this praya and prajfia that are ascertained 
to be bliss and immutable. (33) 


1. sad = 

2. RATATAT Bis ae iy Tor Gey Toy Mi 
3. erregisere - = 

4. gea8- hy tT 


Be My Ty MT 
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Indra instructed Pratardana first about the self that is 
conditioned by intellect and prina. Then be states that it is the 
consciousness — element in the conditioned state that is the self. 


aaa ait siaculareer | 
rararas: Ted aera sails ayaa 1 Re 
Excepting the limiting condition there is no other 
means that could serve as the indicating factor of the self. 


For, nowhere is it scen that a word is primarily significative 
of the self. (34) 


ae anbearstieea: aaa: | 
arararaaatsitat Garant aifraa 34 


Relation, quality, action, generic attribute and con 
vention are the grounds for the use of words in their senses. 
In the case of the self, none of the above is present and so 
the self is not primarily signified. (35) 


sufrat ag artes: | 
mosaiga aranad Ga Zea 11 86 I 
When compared to all other limiting adjuncts, prana 
‘and prajfid — these two are in proximity to the sclf. Hence 


they are highly fit to indicate the self. ‘The latter is secon- 
darily signified by the group of these two words. (36) 


srorgedisfraaeat ar Weare % | 
saree write gfe afte cafe: 11 y9 | 
‘The word prana primarilly signifies air which causes 


movement. The word frajfia, through primary signification 
conveys the intellect which is the cause of knowledge. (37) 
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aqaratieraa aqigaivana | 
APART SAM Ya: AAAI MRS It 
The self, which being the substratum of the illusory 
manifestations of prana and prajfd, is figuratively spoken 
of as their material cause. And it is to be known second~ 
arily through these words such as the moon which is noticed 
by the tip of the branch of a tree. (38) 


Rekxaeat wea sreneageera: 
ae afar diseeaara it 38 ti 


asernagmita aentreasset af | 
‘BeFaana: oon: aiseaaaRa |i eo I 
Know me as that by the mere proximity to which the 


objects like body, sense-organs, etc., become efficacious to 
function in respect of knowing, etc. 


Know me as that by the mere proximity to which 
body, sense-organs, mind and vital-airs, although insentient, 
appear to be sentient. (39-40) 


‘The import of the word ‘I’ impli 
prino'smi, KaU, 3.2 is set forth in these verses. 


safeed aa af aed a aaa: | 
aeletagaltegaa aoiaaa i 8 1 
If you are unable to realize the principle indicated by 
‘the limiting adjuncts, then meditate upon it as associated 


with their limiting adjuncts and [thereby] endowed with 
attributes. (#1) 


See tant mim dyuh amrtant iti upisea, KaU, 3.2. 
A—32 


in the expression 
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‘aanaae 3 aot sere aaa | 
Fey: oe: al avacealale Her BR 


‘The qualities of vital-airs are accepted to be preserva- 
tion of life and immortality. Here life is preserved on 
account of the function of vital-airs and in a hereafter 


See yest hi asmin Sartre priyo vasati tivadayuh, pravena hyeoa 
‘asmin loke amytatvam dpnoti, KaU, 3.2. 


PARRA ATIOMATATTANA: | 
seme seit Shree i ee 


‘The quality of mind is possession of desires that come 
trucin accordance with meditation. If one who meditates 
is desirious of fruit then one would attain it. If one who 
‘meditates without any desire for the fruit, then one would 
{attain concentration of thought and then gradually) 
experience Brahman. (43) 


‘See prajiay’ satyasankalpah, KaU, 3.2. 
saRaarrancaa aed attraaiza: | 
aginoageh a Beas aaraaA’ 1 ee 


In order to have the direct experience of Brahman by 
attaining concentration of thought through meditation, let 
the limiting adjuncts — intellect and préna — be distingui- 
shed. (44) 


‘Theimport is that the true nature of the limiting conditions 
‘must be known. 


La : 9B My Mas By My & 
4 ees ° a4, 
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ar aaset Fag avi arzave | 
aataaIagen: FRAT | es I 
Ears, skin, eyes, tongue and nose constitute the five 


senses of knowledge. Specch, hands, legs, anus and genera 
tive organ constitute the five senses of action. (45) 


great sah: ARASTeTAAgAsT | 
smarter aaa a saafeata: 1 ee 
‘The function of senses (in regard to their respective 
objects) takes place following knowledge which is the func- 


tion of the intellect and by being induced by vital-airs. 
‘This is the fixed order in the ordinary world. (46) 


aa ger Sear: | 
ais seahied sadea ete I 29 11 
aqafagosaa 4 ave: aerieaa | 
weer dem ai set Bera ee 1 

In this connection some ignorant ones argue that all 


the sense-organs like sense of sight, etc., function simultan- 
cously toward their respective objects. 


This, however, is not sound. [It is because there is 
sequence in the functioning of the sense-organs]. However 
adept one may be, yet one cannot comprehend the sequence 
in the function of the sense-organs as it is very subtle. 
Because of the shortness of time, the audacious one, con- 
cealing the subtle sequence would mislead the world by 
saying that there is no sequence in the functioning of the 
sense-organs. (47-48) 


Sce tat ha eke ahub ckabhayarh vai prinah gacchanti, Kall, 3.2. 
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saramaetis Bat Aad af 
sada aarra aaeatie ffea: 1 es i 


No sense-organ ever functions with reference to its 
respective objects without the aid of the intellect and vital- 
airs. And the aid is noticed to be provided to each and 
every sense-organ in sequence only. (49) 


aaa fafa 8a aot Gazi Gza1 
ay canoes fe: at eUgrateag aA, | te 


‘The intellect and prand function only in sequence like 
the sense of specch. If the function of speech is simultan- 
cous and not in sequence, then an audacious person could 
very well recite the entire Veda in a single moment. (50) 


ASANTE aagTE aa | 
FATA SHARATATAA SE ll 42 I 


When the sense of speech utters something aided by 
intellect and vital-airs, then the other sense-organs like 
sense of sight, etc., do not function. Only when the sense 
Of speech ceases to function another iense-organ starts 


functioning. (51) 


Seana aria EIaG | 
art Breet aageraroi waarear 1 48 1 


IF the other sense-organs too function at the time of 
the function of speech, the former would appropriate for 
itself the function of mind and the vital-airs. ‘Thus there 
will be impediment to the continuity of speech (because of 
the absence of the aid of mind and vital-force). There will 
be the prevention of impediment to the continuity of speech 
by the non-functioning of other sense-organs, (52) 


‘See nicart vadantin...cnveadanti, Kal/, 3.2, 


INDRA-PRATARDANA-SAMVADA 253 


waneaaita asa: ash dear: | 
steed eel Saar: RIAA | MR 


Exactly similar consideration applies to the function 
of other sense-organs too. Thus all the sense-organs co- 
operate with each other, ‘The function of sense-organs in 
respect of their objects does take place only in sequence. 
(53) 


aarartt Batis’ saaarBaarert | 
aera aisqaraes ETAT Ae I 


‘This strange function of the sense-organs occurs in 
sequence. Let it be understood that the consciousness by 
which this sequence is manifested is different from all 
these. (54) 


‘sion anngaead fe aa ga Baa | 
DeAtaks Far: Bet starsat: WY tt 


Do the vital-force and the sense-organs, etc., differ 
from cach other? Or, is any one of them pre-eminent? If 
it is asked thus, then it is said that the vital-force is pre- 
‘eminent because it makes one alive. (55) 


See astyeva prininim nikireyasamiti, KaU, 3.2. 


aegis anredie, arias: aanfaa: | 
arenatary Peard sor seagagg: 1 48 
Hence leaving out sense of speech, etc., the vital force 
which is the limiting adjunct is resorted to with a view to 


know Brahman. Moreover itis this vital force that activates 
the body. (56) 


1, arava: - 5 ay Ty Aas Te Ft 
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See pra cea prajhdtm dah Lariram parigrhyo sthipayati, KaU, 
3.3. 
ag gare st Fé rena | 
ferg sire cara sata Ye 
‘This vital-force does not activate the body during deep 
sleep, but does so only in the waking state. Hence the ego- 


sense (in association with the vital-force) must be admitted 
to be the cause of activating the body. (57) 


safirema a1_aderen aie | 
aera aad reared 1 4< i 


‘The body which is carried by four people with all the 
strength of their being is noticed to be as light as cotton 
when enveloped by the cognition ‘I. (58) 


At this stage it is able to move out without the help of any 
body. Hence it must beunderstood that the vital force in astocia- 
tion with the ego-sense is the cause of activating the body. 


Beha aa: Tato: saa: | 
Saree sor wat Fafeeatnfaheaa 11 48. 11 


This is true; hence the ego-sense also is resorted to as 
a limiting adjunct like the vital-force. It is admitted 
that the two — the ego-sense and the vital-force together 
constitute the limiting adjunct. (59) 


wate shat a aewariteat | 
seunrarged aleeterraa Faraaa_ i & 1 
The two are identical as they co-exist both at the time 


when one is alive and when one is dead. Since the unit of 
the two actuate the body it is termed uftha, One must 
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meditate upon the identity of the two in order to acquire 
concentration of thought. (60) 


E.B. Cowel in his translation of the Kausitakt-Upanigad states 
that uktha is an etymological play upon words. p. 162, 


Tt may be noted here that the unit of the two is uktha as the 
two are associated with the quality of actuating the body. 


See tasmat etadeva wkthamupistta, KaU, 3.3. 
Fatterra eran afeatgd, cemnfii waa 1 
sargagearas sam: eareiaeere: 1 8 I 
When the mind is concentered upon uktha, then the 
intellect becomes efficacious in knowing the witness. Further 


the vital force is the indicating factor of the self as it is the 
cause of the world too. (61) 


The vital-force is considered to be the cause of the world 
because the world merges in the state of sleep in the self condi- 
tioned by the vital-force. 


cagiltgarad Rea sree | 
gat af std siete arena 11 & 

‘The world indeed consists of eleven sense-organs and 
their respective objects. In the state of deep sleep this 
world merges in the self which has the vital-force as its 
limiting adjunct. (62) 

ghzarda saa Bear AG Aa a! 
alee Sarat ARITA sat Aa: «3 A 


Le srt — 5 yy See Sop tig Toy Me Tas TTI — 
Bo Go, 
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Ifit is argued that it is only the sense-organs that 
merge in the state of deep sleep and not their objects, 
said ‘no’, It is only the absence of the manifestation of the 
world, that exists only when it is perceived, is admitted to 
be dissolution. (63) 


arifarel Sqratiera see: eH | 
aaeaet SeTEA FAA TAA FA HN Re I 


According to the conclusive view of the Vedanta, it is 
clear that the world exists only when it is perceived. Hence 
in the state of deep sleep the world lapses back into Brah- 
man and is born at the time of the waking state. (64) 


sosditeae gat archi Saat | 
SRE Aa TIATAIAA NN «1 


If it is said that in the state of deep sleep there is not 
the manifestation of the vital-force too (and so the asser- 
tion that the world merges in the self that has for its limit- 
ing adjunct, the vital-force, is wrong), then it is said that 
the reference to the existence of the vital-force is from the 
stand-point of others. And the self is indicated by the 
vital-force. (65) 


Sa arin srad FeRlegaa, | 
Braise eaea Fear e786 11 
At the the time of waking, like sparks and fire, the 
sense-organs arise from the self. From them the presiding 
deities of the sense-organs arise, and from the latter the 
objects of the sense-organs too arise. (66) 


eteathtiat aengeat agua | 
eaataradant aaa naa: | | 
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He who experiences Brahman considers high of this 
theory that creation constitutes perception. It is because 
one’s transmigratory existence is dissolved by one’s know- 
ledge of Brahman like the dream world (by the knowledge 
of the waking state). (67) 

sara ai geeiat Staal ea: | 
diver gaeenit erage AT nk I 


Let one understand that exactly similar consideration 
applies to death and swoon. Now listen to the order of 
creation of what has undergone dissolution. (68) 


sroitnfaessttarear aa aafsarae | 
aa are BHA Bes Sat aay a TA eS 


When the individual soul having vital-airs as its limit- 
ing adjunct desires to utter words, then the sense of speech 
creates the word and the individual soul through speech 
utters the word. (69) 


See vdcd sarvayi nimini apnoti, KaU, 3.4. 
a ada Prada a aalieetfear | 
aa sionahaensaet alee 1 Ye I 


Let this be understood as applicable in every case. It 
hhas been said that all sense-organs lapse back into the vital- 
force, The ego-sense is not distinct from the vital force. 
Hence it is said that everything lapses back into the ego- 
sense. (70) 


See Kal, 3.4, 
area aTa ATARI | 
saifiamana: wedarorakege, tl 9 I 


AW33 
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‘The sense of speech depends upon one element of ego- 
sense, namely, conceit. And on the strength of the identity 
with the ego-sense, it becomes capable of uttering the word. 
(ca) 


atten area TENG AT Te | 
wat sonareray toe: ARETE A OR I 
Atal reel Airey aa | 


a 3a = set Rel ae aq 1 oR I 


In this way, the sense of touch present in the body 
becomes capable of experiencing pleasure born out of con- 
tact. Inthis way the generating organ becomes capable of 
rati, prajati, and dnanda which stand respectively for attach- 
sensual pleasure, producing off-springs and 
deriving satisfaction. Mind too becomes capable of medi- 
| tation upon an object, knowing an object, and desiring for 
| ‘an object by its association with the ego-sense. (72-73) 


aaPaag gen alarsearicT | 
areeaerammeriistatadt || 28 1 


Let identity with the ego-sense be understood as 
making all other sense-organs efficacious. This must be 
extended to all other cases on the basis of method of agree 
‘ment and difference. (74) 


8A The Individual Soul 
Saat araaree sitar arafiates = | 
arafatiiond 34 aarti sta 11 4 11 


‘The soul utters the sound by being identified with the 
ego-sense (that is, mind inspired by the reflection of the self 
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in it). Hence there is the usage “My mind was elsewhere 
and hence I did not speak.” (75) 
aeaniatrarisd arinte tia 1 
wremiatarr, Fetesta Aa i 8% I 
Identification with the sense of speech is only the false 
cognition ‘I shall speak.’ In the same way, identification 
with the ego-sense is the false cognition ‘I shall meditate.’ 
(76) 
afraritsh taf: anf gd waa | 
Prat earner ah: aareed F4A, Vo | 
The false notion too is a mental state. It however, 
comes into existence earlier. Then there is meditation, etc. 


‘The one and the same mind performs two functions succes- 
sively. (77) 


aa 5 Sinead eatereatahea | 
sara = car ad Rata eaafiaa 1 ee 11 


Just as the entire world is rooted in the vital force at 


is rooted in mind at thetime of existence. (78) 


sas sat geared araaataa | 
aaghonadiceat starag PAPEL I © 11 


Hence the ego-sense and vital force are the two pri- 
mary limiting adjuncts, through which the self may be 
realized. Hence the individual soul must be realized (as 
distinct from the vital force and the intellect) by the wise 
man. (79) 
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ara aiaifaard arian edyaam | 
Prararetacadl stead’ ui ¢e 1 


Uttering a name by the sense of speech is preceded by 
‘an agent because it is an activity, like farming. And the 
agent is experienced as ‘I.’ (80) 


See na ofcarh vijijnastta vaktirem vidyit, Kal, 9.8. 


aeqeheiséat: Sah a & aaa 
Wraiak aa adam 1 <e I 


‘The cognition ‘I’ cannot be had in respect of the 
objects like sound, etc. In the same way, it cannot be had 
in respect of body, sense organs, etc., as these are known as 
‘mine.’ (81) 


aRTaEmEgh ageless | 
Faqhraskitrarai aetsat saat ase <2 


The ego-sense exists by pervading the entire body upto 
the tip of the nails. It is enveloped by the consciousness 
that is reflected in it and that transcends it. Thereby it 
attains the characteristics of being an agent. (82) 


Gavidien: eaiderereae: | 
val aaitaaedeatans geastaer <I 


An agent is one who is sentient and is active. The 
‘ego-sense is of this nature. Having thus become an agent, 
it performs all actions through sense-organs. (83) 


Le seafterea = Gye Ty Toy Be 
2. smfirercorn- Sy5 Fe 


INDRA-PRATARDANA-SAMVADA. 261 


Having distinguished the individual soul, the sentient 
‘one and the sustaining factor of the vital-force, one should 
distinguish the supreme Selfas bliss and of the nature of pure 
consciousness. (B4) 


siafrandetrat Pri Freger atom | 
nae Praeder aferarifieaa: <4 1 


Having distinguished the witness-self — the original 
from the reflected image and the ego-sense, one should know 
that it is Brahman as everything elseis superimposed upon 
it. (85) 


SIMA ASAT TOTTI | 
dad Fagzatracae safer: ce 


‘The cognitions of sound, etc., and the senses of know- 
ledge, the five elements and their qualities standing in rela- 
tion of the comprehended and the comprehending factors 
to each other carry on transmigratory existence. They are 
superimposed upon the self. (86) 


aRearaa arabranTaTAT | 
aig Beare acat seta 11 <e 11 


‘The circumference of a wheel is placed upon the spokes. 
‘The spokes are placed upon the nave. In the same way, 
the objects are placed upon the sense-organs; and, the 
sense-organs are placed upon the self indicated by the vital - 
force. (87) 


_ Seeger dee 4 1 
Ba@a wae aaRares oa Bu cet 
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qeareageran eaal at Prarert | 
Frera: TIS IBATOASIAR 1 <8 U1 
Since the self is the cause of the superimposition of 
activity and of the mind (through avidyd), it is referred to 
‘as vitalforce and the ego-sense (that is, the mind inspired 
by the reflection of the self in It is bliss is mani- 


fested as the seat of supreme love. It is the supreme Self 
‘and eternal bliss free from decay and death. (88-89) 


See sa esa prina eva prajiatma Anando' jaro’ mrtah, KaU, 3.8. 
a yeaa wazat a aida ose | 
Rearrange [4 Srg-aIIa | Se I 


aaa wal 3 ae a seat | 
eae asa 1 82 I 
‘The self will not become a divine being by meritorious 
deeds. Nor will it become an animal by sinful actions. The 
mind inspired by the reflection of the self in it which is the 
‘ego-sense is the substratum of merits and demerits. 


‘The ignorant superimposing upon his self merits and 
demerits — the characteristics of the ego-sense, and de 
and death — the characteristics of the body attains birth as 
a divine being; ete. (90-91) 


See na sidhund karmand bhaydn, no eos astdhund harman kantydn, 
Kal, 3.8. 


aaa aa tered eareeeettsiad_| 
aat sraregt afer Fea oARAPT 1) 8 11 


When false cognition is destroyed by knowledge, merit 
and demerits would become like a burnt seed. There will 


1. afer - 


Heys, d 
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be no sprout in the form of the world in the supreme Self 
which is supra-relational (92) 


ataeicaashr erates: | 
aatenitata Site: eabaett a ee $3 


+ It may be said: “although there is the absence of the 
limiting adjunct —the ego-sense,there is the association with 
the limiting adjunct, namely, avidyd. Hence let there be 
merits and demerits in his case.”” It is answered ‘no,’ [The 
self having for its limiting adjunct avidya is God.] And God 
is only the witness of actions and not an agent, (93) 


errr goata eat aiagaq | 
ond g areata ata szat 1 32 11 


Making the agent perform good deeds, God enables 
him to attain heaven, And making him perform sinful 
deeds, God makes him attain hell. (94) 


See ofa hyevs sid .. snningae, KaU, 3.8. 
asa RAAT ATTA | 
areata aga sealant a 341 


Like rain which causes the seeds to grow in accordance 
with their nature without favouring one seed more than 
another, in the same way God too makes the souls perform 
actions in accordance with their odsands. (95) 


SraTHAAST aes Falta: | 
aera 3 sag searaaa BAN Se I 


The state of being superior or inferior (in the case of 
the plants) is caused by the respective seeds. In the same 
way the distinctive nature of the individual souls (that is, 


264 ANUBHOTIPRAKASA 
the blend of the self and the body-mind complex) is based 
‘upon their latent impressions. - (96) 

naaaIeagis faeries sa: | 

anit erersacdtl aAreeerraA tt 89 1 


‘The supreme Lord will protect the world like a mother, 
discipline it like a father and govern it like a king. He is 
my self, Let this be understood. (97) 


‘See ea lokaploh ... sa ma atmati vidyat, Kal, 3.8, 


aritaat faa cea Feared goad aa: | 
dant Staaten: arrdaat Ga | 811 
‘The state of being a God is known to be illusory as it 
is conditioned by may. God is not a transmigratory being, 
‘unlike the individual souls. He is the essence of bliss. (98) 
a@dararral ald area: | 
‘denfteoan ade sft fe 9ad4 1 <8 II 


He is the partless bliss. He is released from his stand- 
point, Oh, Pratardana! know that He is the Lord of all 
‘beings from the view-point of the transmigratory beings, 
(99) 


Pare: ASST: aA | 
SAGUICARSMETAAT: Hh gee II 


L dare - 5, 8% 
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Pratardana has become one who has accomplished his 
goal by the grace of Indra, Let VidyatIrtha-Mahesvara 
be gratified by the commentary. (100) 


‘if ciifrarceagiafeetat agyfrrenit 
Pfafemrenfaat vexed 
araTeRseara: | 


Here ends the Chapter VIII entitled “Indra-pratar- 
danasamhvdda” of the Kausitakisikhopanisad in the Anubhiti- 
prakasa composed by the Sage Vidytranya. 
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CHAPTER IX 


9. BALAKI-VIDYOPADESA 
KAUSITAKY UPANISAD-VIVARANAM 


9.1 Lower Brahman 
ef Tat aera sig fra aaa | 
Parra Leta TA |g A 


‘The king (Ajatasatru) imparted the knowledge of 
Brahman to Balaki, a brahmin. This is found in the 
Kausitakt recension of the Rgveda. I shall elucidate this. (1) 

amt qeanaahea F045 | 
asa seit gatahgera: 1 1 
Balaki, the proud one, knows only the lower Brahman. 


He approached once Ajatasatru, the king of Benares, with 
‘a desire to instruct him. (2) 


3 ‘See balakib anactnah samsprsfa Asa ... brakma te braviniti, KaU, 
ie 


‘sraerpieenagrataash 3 | 
were Frag: eral wen ea a: 1 8 II 


Ae ARTA KRUTCH, RATE: KeGAY TAT ~ iy! 
So oe Tis Ba HT GT May Ay Ay Ws es 
a,- araerg arraeat | 
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Ajatasatru was the king of Benares. In view of his 
tion of Brahman, he did not have any internal 
and because he was valorous, he did not have any 
external enemies too. (3) 


mpiiasPitsd arent areata | 
feq conoasisd 40 Rea: 1 8 


Balaki, the brahmin, a descendent of Garga, did not 
know Brahman. He was given to the meditation upon 
prana — the vital-force; and he was fully conceited. (4) 


US Fae Gi ae FaMARA | 
raraikaged aaa 4 


“Oh, King! I shall instruct you about the supreme 
Self.” Having said thus, he told the king, “Meditate upon. 
the sunas Brahman.” (5) 


ust far d se sai Bacal 1 
a auger AaIeacamAAaaT I & I 


we fall #4 @ aqmat sesh a1 
ara aad TEA sare || © Hh 


BB aA shrishoak aisaticnara | 
waa val Tega Poequitaataa: i < 1 


Disproving his instruction, the king set forth the 
qualities of the object that is to be meditated upon. Balaki 
‘then referred to fifteen factors which are to be meditated 
upon as Brahman. 
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Balaki told the king to meditate upon the person in the 
moon, lightning, cloud, space, air, fire, water, mirror, audi- 
tory perception, the sound when one walks, the shadow of 
the body, the body, dream, right eye, and the left eye, 


When replied by the king in regard to all these cases, 
the brahmin remained silent. (6-8) 


aaa ast i waMkgwaR | 
ai aa aaniteainea ‘aa waa 1 8 i 
King Ajatasatru, the knower of the supreme Self, told 
Balaki “Your promise that you shall instruct me about the 
supreme Self bas been falsified.” (9) 
sire: geal 3 ad aa azar | 
areie: Ra TSE | Lo Il 
[The king said:] 
“Let that which is the source of the world and the 
objects (you have referred to) be understood as Brahman.” 


Balaki then approached the king in accordance with 
the scriptural injunction with a view to attain the know- 
ledge of the supreme Self. (10) 


30 vai balake epi purupipam karta..vedtaoyab, KaU, 4.9. 


ara aapaeieersiaerraa: | 
eel afer 4 ged ae Bea | te 1 


‘The king, as he belonged to a lower caste, did not wish 
to assume the role of a teacher. He said: “I do not have 
the competence to bea preceptor. I shall only remind you 
——— 

DRT iy Gs Tey Ay aT By 
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about the nature of Brahman. (I shalll not instruct you)” 
qu) 


Sce oye tol jnapityamiti, Ka, 4.19, 


gearan arear Roaarag Ta: | 
garda a Aer sit sha gatem: 1 28 


arabe saree ‘gaanTet | 
BTA ged sot 4 staseraaa N23 


92 The Vital Force — The Self 


Having said thus, the king clasped the hand of the 
brahmin and took him inside. The vital-force in its cosmic 
aspect as Hiranyagarbha is the supreme Self and in its indi- 
vidual aspect is the individual soul. This is the contention 
of Balaki. In order to dispel this, the two came near a 
person who is asleep. The vital-force has not merged in 
the self in the state of deep sleep unlike sense of sight, etc. 
(12-13) 


Sce tau ha suptavk purnsam djagmatub, KaU, 4.19. 


siatafigeda age: aarti: | 
af qaqa’ aeitere ‘aha: 2 


If the vital-force were the self, then when called by its 
appellations, the person would wake up. Thinking thus, 
the king called the vital-force by uttering its appellation 
well-known in the scripture (namely, the all-pervasive one, 
clothed in white garment, and King Soma). (14) 


1. eqURTRARL- 3 Gi Se Fis Revere - Gy Bs 
2 are - a 
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Aree a gare Peg fret cart gaa | 
wear alfa: 8a: ate aura 24 
aay aeraat afgatgan sare7a Ta | 

Sion Arca ataatal Fae VAI 1 28 


‘The person did not get up. On the other hand, he 


was asleep as before. When beaten by a stick, he rose up 
hurriedly like the fire concealed by the ashes is kindled by 
the wind. (15-16ab) 


‘The vital-force which is devoid of sentience is not the 


self like a pot. (16ed) 


See sa w ha Sifye...samuttasthau, KaU/, 4.19. 
ghadeatat ater statsat Saacaa: | 
a awl aan Saat gaat 1 2° 1 
Ta Aiea: TTA | 
FSritegh Sel SPT “GAR 1 2 I 
ataatewa qed d aternger | 
Saal Aaa 1 es I 
aed mai aeagat aaa, ‘sesiteae | 
matyaatirad wat eA aT Re I 


That which experiences by being associated with the 


senses is the individual soul as it is sentient. (17ab) 


Loge 
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By the Sruti text — dod suparnd, two sentient entities 
are set forth. Of these, one is the experient, The other 
‘one manifests itself (as the witness of the other) without 
experiencing anything. (SU, 4.7] (17ed-18ab) 


‘The mind inspired by the reflection of consciousness in 
it is the ego-sense. The person pervaded by it in the state 
of waking experiences the objects through the sense-organs. 
(18ed-19ab) 


And Balaki who asserts that the vital-force constitutes 
the self was greatly astonished by the knowledge of the 
experient. Being gratified by the feeling that Brahman is 
known, hedid not ask for anything else. But the king had 
made a promise that he would remind him about Brahman. 
(19ed-20) 

fai ati cemed szaiaaen a: 

Aegan a: ater ase@eaateaa: i 22 I 
aden aca cet Beit arena: 1 

at arasaifaa: atsl sarafae ga 44 atl RR A 
anéfee gia: gat arnzd gare | 

aration abrgrated wale, aay 1 23 I 
fates raver Fold eenadia | 

aad ereren Rerserdiga@a 1X2 
areata sarcqaafed ag: | 
adartatren stat agar ae Raa: nt 


In order to instruct him about what remains, the king 
himselfraised questions. It is the view of the scripture that 
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instruction must be given to a disciple although he is dull 
‘and does not ask provided he has firm faith andis humble. 
(21-22ab) 


Where did the experient who woke up here lay? What 
was the substratum of deep sleep that is devoid of intellect? 
Wherefrom has this experient come? (22cd-23ab) 


‘The king, having ascertained for himself that all this is 
not known by Balaki, clearly answered all these three ques- 
tions. (25cd-24ab) 


‘The heart is in the form of a lotus in the midst of the 
body with its head bent down. The veins proceed from it 
and envelops the whole of the body. The self which has 
mind as its limiting adjunct having attained to the state of 
the individual soul exists in the heart. (24cd-25) 


adit: seam: atsatsiiaa sieve fra: | 
arenes, ai aa efi Gat gat 11 8 I 


aA saa SAA FA | 
eaartaaeara sasitsent dea 1) 9 I 
ae dataaia ar agar | 
aretqeia eet gttagieasaaa 1 2¢ I 


aif ag aRearadiaa aaah | 
RATA Ga: Ge: BPARIAEeIMH: 1-R U 


It moves through the veins and experiences the objects 
through the sense-organs at the time of the waking state. 
When the merits and demerits that give rise to the experi- 
‘ence of the external objects are exhausted, and when the 
‘merits and demerits that give rise to the experience of (the 
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‘objects projected by) the latent impression are active, then 
it experiences the dream state, (26-27ab) 


Experiencing the dream state by moving through the 
veins that are conducive to it, when the merits and demerits 
(that cause the dream experience) are exhausted it gets itself 
contracted in the heart. And this state is called deep 
sleep. (27cd-28ab) 


‘The self entering through the roots of the veins which 
are in the heart-lotus that is enveloped by the veins known 
as puritat becomes one with the supreme Self. The supreme 
Self, absolute by itself is of the nature of existence, cons- 
ciousness and bliss. (28cd-29) 


aisésrafRedt sitraraar aq 1 
aarataisegnisaaa: Feet Ml Re tl 
Conditioned by the mind, it is the substratum of the 
‘superimposition of the state of being an individual soul. The 


mind which is the effect of nescience exists for the purpose 
of experiencing its fruits. (30) 


rez ait eft Sadat eee | 

goitaanantifa aR oe var az 1 Re I 

ae serene bea Raa Aaa ASIA | 

aa a ar Ged TTA WAR I 

Beakqasid arrani ahead | 

morredt ape GATIAACAAT 1 

‘aeeteRaaanaaa Gea | 
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When the merits and demerits that give rise to their 
fruits are exhausted, mind too lapse back into its cause. 
‘The self becomes one with the absolute (that is, Brahman), 
ike the pot-conditioned ether which is limited becomes one 
with the all-pervasive ether, when the pot is broken up. 
(B1-32ab) 


When one.who is asleep does not sce any dream then 
the group of sense-organs and their objects lapse back 
into prana, the vital-force. (32cd-33ab) 


‘The word prana (primarily) signifies the vital-force and 
(secondarily) the supreme Self. Both have the uniform 
nature of activating the objects in which they are imma- 
nent. In the case of the vital-force, there are activities of 
inhalation, etc., and in the case of the supreme Self, the 
activity of creation (through avidya) is there. (33cd-34) 


eta gataeeat a % aaa | 
graeca: siarntata awe: 0 4 1 


From the different stand-points it is possible to affirm 
the dissolution of the sense-organs in the vital-force and in 
the supreme Self. In the case of one who is asleep, the view 
of those who are awake by his side, is that the sense-organs 
have lapsed back into the vitalforce. (35) 


aa gated Arad ga ahaa | 
geist qerata sera: 1 38 I 


Beretta aleoreratoT Hq | 
wasatet gd get atten aI 1 ye 1 
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The one who wakes up from deep sleep considers the 
dissolution of duality in the non-dual Brahman. Based 
upon the view of the one who wakes up from deep sleep, 
it is held that the dissolution of the world is in the supreme 
Sell. 


This is set forth in the Sruti. By this, the answers to 
the two questions put forth carlier, namely, “where did the 
experient who woke up here lay?” and “what was the sub- 
stratum of deep sleep?” have been answered in sequence. 
(36-37) 

qaRHeTaeRaaA gaa: | 
stoma gained aad Wa WX Il 
ase saat Bea: gee | 
aa anni eaeiee craig 1 38 1 


He did lay in the supreme Self. And the substratum 
of deep sleep is nescience. (382b) 


ying down” means the identity of the conditioned 
with the unconditioned Brahman. And sleep is the lapsing 
back of the world along with the mind inspired by the 
reflection of the self in it (in avidya). (38cd-39ab) 


Let it be understood that this is the reply to the ques- 
tion “Wherefrom has this experient come?", (39cd) 


amaaaareqtaereae wea: | 

aal aqeaa gaeTqMARephegaa tl Be I 
SIO aT TREAT TATA: | 
sonfrentarcadtat aaa: Be il 


When the one who is asleep awakes, then like sparks 
from fire, the sense-organs come into existence in their due 
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‘order from the supreme Self which is absolute and which is 
concealed by nescience. From that supreme self are born 
the fire etc., which are the presiding deities of vital-airs 
etc, (40-41) 


Baa Rea wa Beara: | 
Baararonel ga: wast BR II 


‘The objects are perceived by the sense-organs. They 
have come into existence from the presiding deities of the 
sense-organs. There is one creation which is common to 
all beings. There is another which is specific to each and 
every individual soul. (42) 


areraiteraragra: SrmPaAaSTE | 
vac iri tera ereeal FeR_ Ut BR 


Of these, the former one is that which takes place in 
the order of space (air, fire, water and carth). The latter 
one is that which takes place in the order of sense-organs 
(the presiding deities, the objects of the world), When the 
merits and demerits of all the individual souls are exhausted, 
then there takes place the cosmic dissolution. (43) 


9.3 The Theory of Drsti-Srsti 
gai aaitga asi arenes | 
caer arin etal sea: BRITA 1 Be | 
gat aiiga et a: eearratier | 
agaraaiara ai: waa eal 11 8 1 


are at et ane aaa Pge-ad | 
steer came aR REA FEA, 11 BS 1 
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WAraTER SeRrereTEA | 

Raho Gee eA USAR Be II 
SRAFAAAIREA BRIM A AEA | 
HeaR UA BATA MBS A 
ehaeaperit Axara sar ete | 


ReRsem aeaA Teal Fa GA: | BS 


lead sitatrar arrag atat fer | 

aangesirratierrerta: 1 4° I 

sermeraatard cabal | 

waanie aqaradereatsa & nse 0 

isden: SNES AGAR: | 

aaRoe arenh wal Are gaa 4k 

When the merits and demerits of all the souls become 

operative, there takes place the cosmic creation from God. 
And when the individual merits and demerits are exhausted 
lution, namely deep sleep. Again when merits 


and demerits become operative, there is creation, namely 
waking state. (44-45ab) 


Creation is set forth in the Upanisads with a view to 
impart the knowledge of non-duality. Let it be a small one 
or a great one. Non-duality is known through it. (45ed- 
46ab) 


In the mighty palace of a king there will be an im- 
posing gate in front, and a wicket in the rear portion called 
the thief’s gate, (46cd-47ab) 
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It is impossible to have an audience with the king by 
entering through the main gate in view of large crowd 
thercin and of the presence of too many gates by its side. 
‘Through the wicket, one whois close to the king, meets 
the king easily. In the same way, by adopting the view- 
point of des he who desires to realize the self does s0 
easily. (47ed-49ab) 


‘There will be delay in attaining the realization of the 
self from the major-texts of the Upanisads (like tat toam asi) 
first by understanding the meaning of the term ‘taf’ (as the 
creator of the universe) through an analysis of the cosmic 
creation and then by clarifying the meaning of the term 
‘toam’. (49cd-50ab) 


Hence here Ajatasatru set forth the theory of drsti-srsti 
to Balaki in order that he may easily attain the knoweledge 


of the identity of the inner self with the supreme Self. 
(80cd-Slab) 


In nescience which exists at the time of slecp, there is 
dissolution of the ego-sense. The latter again arises at the 
time of experience of the fruits of merits and demerits. 
(Slcd-52ab) 

‘The self conditioned by the mind becomes the agent 
and the experient as before. (52ed) 
. FagTER see Ahraraiezaa | 
\ x 
geqaieal GargneRta Sea: 1 43 Ul 


The sense-organs— the means of enjoyment arise from 
‘the self—the experient. The grace of the presiding deities — 
the factor that prompts the sense-organs, arises later. (53) 


Stan aia azar: | 
Bei sritteat aeereresra aa: aq | Ye I 
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By the sense-organs blessed by the presiding deities, 
the world of objects is manifested. This is creation which 
is apparently eal. The world thus appears in Brahman. 
(54) 


srepal TAR ang aah FeaTa | 
Qatt aaita: ‘discaca ef aaat 44 I 


nat Faeneet Geraint: | 
fe agaenseg a aifreate: ar abet aa: ii 4 1 


Even a child could understand within a short time from 
this that the supreme Self is the creator of the world. (55ab) 


The latent impression —that God is associated with 
excellence; He is different from the individual soul; and the 
world-order proceeds from Him — is deeply rooted for a 
very long time in the minds of (even) the wise people. 
Enough of much prolixity. Let there be creation of any 
form whatsoever. It is only illusory and it proceeds from 
God. (55cd-56) 


agdarrg ara qyaaaTaa | 

weet Hibet aeqahoerara: 4? I 

FAT SETS BIAS SaTABT: | 
aaishareat carit aa gat Ags 4< 
aauiiamaat ye seit yaaa | 

vafcrer aaa: 91a eet sara ga fra: 11 48 
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agutg ‘ReGen: eer aia ca | 
aids seoreate: Satan gaT HL Ge 


aaada Raha ABA as 4 | 
gate: a: ard adh eit wat nee 


ares’ as ater geet ‘aisaha 771 
aad sha: atta: ard ereqiear wat &R Ut 


Baraat 4 weg aaa eikige’ | 
aa fret aera GA Se gar 11 8 


aaa asa: warafa Fea | 
SeAgTTATAASaR eae: 11 2 II 


wetrtitratsiais aaa Aa4 | 
amagaamieat Aa sis 6 1 


In the state of deep sleep, the self is experienced as 
non-dual and bliss. The mind is illusory. The self which 
is consciousness conditioned by it pervades the entire body 
up to the tip of the nails during the waking state, Just as 
fire remaining concealed in the fire-producing wooden stick 
pervades the latter, in the same way the consciousness per- 
vades the entire body by being concealed by avidyd in the 
state of deep sleep. (57-59ab) 


Inthe state of waking, it exists like a razor. The razors 
ofa hair-cutter placed in separate boxes are’ perceived dis- 
_ tinctly. In the same way, the consciousness is manifested 


1. Fagfan- €s 4g ge Fr a 
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separately in the mental states arising from sense of sight, 
etc, (59cd-60ab) 


All the instruments are conducive to the individ 
soul like the man of the head of a mercantile guild contri- 
butes to the happiness of the latter. The rich head of a 
mercantile guild always experiences happiness along with 
his sons, friends and others. The latter too do that which 
is desired by him and make him experience happiness. 
(60cd-62ab) 


In the same way, the individual soul experiences sound, 
etc., along with its sense-organs. The sense-organs too 
comprehend sound, etc., in order to gratify their master — 
the individual soul. (62ed-63ab) 


Let that be understood as the non-dual supreme Self 
wherein the experient merges in the state of deep slecp and 
from where it comes back at the time of the waking statel 
(63cd-64ab) 


In order that one may realize non-duality, the supreme 
Self has undergone clear reflection in mind. Thisis referred 
another Sruti text. (64cd-65ab) 


As long as Indra did not realize his self, the demons 
external and internal existed and were overpowering him, 
(65ab) 


agU aaerarerataa | 
afgar gu: al fata aarfat 1&6 1 
ara Haat ere Zeaaihas | 
aa] Rasarrngtasiaat i 8 I 
ae sila Zari Aga arr | 
‘SSAA STAARIATAA: 8S Ih 
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‘The demons existing outside his (Indra’s) body caused 
great harm to him who was in heaven. The internal demons 
are desire, ete., which remaining in mind caused misery. 
(66-67ab) 


When he has realized the Self, thenhe has vanquished 

all the demons and remains as the self which constitutes 

pre-eminence among the divine beings. He has attained 

to the state of one who has no enemies on the strength of 
the rise of the knowledge of the Self. (67cd-68) 


araaleal a: aaa aalerafaa: | 

Bea: waa @ sift ae A ag: 1 es 1 

RAR SIT SAA FalsHaA: | 

Fei ARATE ei HAG | ee I 

aaa sae Wea: Aga aa: | 

agreed Gu eet a aaa 1 82 

For me whosees the self everywhere, wherefrom could 

there be an enemy either external or internal. The beings 
beginning with Hiranyagarbha and ending with stationary 


‘objects constitute my body. Hence wherefrom the defects 
such as desire, anger, etc., could arise in me. (69-70ab) 


When the demons have become one with the self of 
Indra, the demons lose their character of being demons. 
‘This is the victory of Indra and he is pre-eminent among 
the divine beings. (70cd-71ab) 


Non-duality is not dependent upon any other factor. 
Hence he who realizes it becomes one that revels in the self. 
(71cd) 
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arr atafraamtaistresea | 
Aatemer reed fe Ser aaa 1 eR Hh 
Indra is the supreme Lord ashe has protected the divine 
beings spiritually by imparting the knowledge of Brahman 
tothem, This is not due to the greatness of Indra. On 


the other hand, it is duc to the greatness of the knowledge 
‘of the Self, (72) 


aeaisagaarar aR Azazaq_| 
asaaqaicit Batreraraaa! 11 93 1 
Any other being who realizes the non-dual Self would 


become similar to Indra. Ajatayatru thus instructed 
Balaki — the brahmin. (73) 


aaakmamd arat ‘sda aa | 
Rgreqqaar zara rec 11 88 I 
An intelligent man leaving out his sense of pride must 
realize the self. And the knower of the truth must impart 


the knowledge with great earnestness toa disciple who has 
approached him. (74) 


Farwal aad a Para ye 11 


Let Vidyatfrthamahesvara grant the essential nature 
of the Self to both of them. (75) 
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‘gf shfearcornintachae sagfarsrat 
Ahafearareacdt ararhefade ea are aaitsearer: | 


Here ends Chapter IX entitled Balakividyopadesa 
of the Kausttakisakhopanisad in the treatise Anubhitiprakasa 
‘composed by the Sage Vidyaranya, E 
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CHAPTER X 
10, MAITRAYANIYA-SAKHA-VIVARANAM 


10.1 Detachment 
Saraoitaeratt ar eran AT THAT | 
wei meres grater ae eH 


That recension by name Maitrayant is regarded as 
belonging to the Yajurveda. In that the sage Sakayanya 
instructed King Brhadratha. (1) 


The Maitrayast Upanisad belongs to the Maitrayay:ya-Sakha of 
the Krsna Yajurceda. It is, however, assigned by some to the 
Simaceda. It consists of seven chapters entitled prapithakar. The 
first propathaka describes the discourse between King Brhadratha 
and Sikayanya, The true nature of individual soul is explained 
in the second and the third propithakas. The means of attaining 
oneness with Brahman is dealt with in the fourth prapathaka. In 
the fifth prapitheka, Brahman is described as the material and 
the efficient cause of the world and it is identified with various 
Gods. The three-fold form of God as Brahma, Visnu and Siva 
finds full explanation here. The sixth and the seventh prapithakas 
deal with the nature of Brahman, the meditation upon prenava and 
the identify of the individual soul with Brahman. 


wea: Ber usa ga deaea Fria: | 
aa rence Berd afr 1 2 1 
Brhadratha having installed his son in his kingdom 
came out, performed penance in an intense manner in the 


forest and approached Sage Sakayanya secking know- 
ledge. (2) 
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See brhadratho vai...munerantikam Ajagima, MaU, 1.2. 


aapad wae Haat aaa: ge | 
Tere Beat Tae 3 


gama aeti afiqe af fea: | 
alka aciregat TaaRaaAT |e 


“My body would last only for a short time. It would 

pass away at any time, Before that, I shall realize my 

self. ‘The sage who is the knower of the Self will instruct 

me.” With this view, he, having fallen prostrate on the 

ground in reverence, stood before the sage. When he was 

told by the sage, "Seek a boon,” he sought the knowledge 
) 


of the self. (3 
‘See serait orate, MaU, 1.2. 


Ui AVATAR BEA | 
aire aria: 8 Ba: eas 4 I 


“To the kings who are mainly given to the experience 
of worldly objects, the knowledge of Self is impossible to 
attain. So seck some other desired objects.” When told 
thus (by the preceptor) he caught hold of his fect in 
reverence. (5) 


See «taderttam...oretsoa iti Stkiyanyah, MaU/, 1.2. 


9g aeriaeeg ead SETA | 
ama ara Taraaiag sama: & | 


Placing the feet of the preceptor upon his head and 
exhibiting his sense of detachment, the king pointed out 
the defects pertaining to the body—the seat of experience, 


MAITRAYANIYA-SAKHA-VIVARANAM 287 


the sense-organs —the instruments of experience, the 
experient and the objects of experience. (6) 


10.2 The Defects of the Body 
Aintree; Seerer sar gfe eee | 
alarearprsamiagaastast: 12 i 
arrererorag asset Bea 4 | 
‘fagel@a aa: aa wea sts a ghar < I 


‘The body is the seat of the experience of pleasure. 
And the following defects are clearly manifested therein: 
the bones, skin, sinew, marrow of the bones, flesh and male 
energy. Alll these are loathsome. How could one expe- 
rience pleasure by being attached to these factors? No 
wise man does experience happiness by being immersed in 
a ditch filled with foul matter. (7-8) 


‘See bhagavan!...kins kimopabhogaib, Mal, 1.3. 
Ql akaarsagtsé sraica: | 
waist agt akefagaigeree ‘sat 1 
Just as a child or an ignorant one would eat a foul 
substance, in the same way, I experienced earlier the 


objects of the world because the defects in them were 
concealed from me due to ignorance. (9) 


Menke Aer areal ATA | 
Faas aeat Star ada  FreaA_ |1 te 
Let there be these defects in the seat of experience. 


Even in mind which is the instrument of experience, there 
are indeed perpetual defects. (10) 


1. Raegeiagt wen - 


2 maT - Fi Gi Ge T 
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10.3. The Defects of Mind 
aaatat strat Bazaars: | 
2 qedaratatt aif: fe ge au eH 
What kind of happiness could there be for the experi- 
‘ent whose mind is enveloped by the defects such as desire, 


anger, greed, delusion, grief, jealousy, fear and the 
like? (11) 


See kimakrodha... ki Kimopabhogaib, MeU, 1.3. 

10.4 The Defects of the Experient 
aarat stearate, Arent azar Fat | 
Refeenat star waar era eR 


Please listen to the defects pertaining to the experient. 
‘The experients are manifold. They are the individual 
souls having false identification with body. They are 
highly evolved, ordinary and low. (12) 


afta aaa ay Reanim: | 
araatar Sean: RA GAS area: 1 23 


Poor ones are low. Emperors are ordinary and the 
Gandharvas and others are highly evolved. But all these 
are subject to destruction. (13) 

sancileat ageagaraeat: | 

aaa weiter fara Sg: #411 ke II 


Just as rats, mosquitoes, etc., come into being and are 
destroyed, in the same way, all the experients are destroyed 
‘at the end of their life-span, (14) 

athe at Grad Ferg 2 GRA | 
Reed aaa aeeigga ae He I 


— 
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If it is said that the experient does not die, it is only 
the body that dies, then listen. The state of being an 
experient pertains to the soul only when it exists in the 
body. And it would be lost along with the body. (15) 


See sarvant cedar kyayinyu...him Mmopabhogaih, MaU, Vt. 


afinoi atta: ara a ara | 
gqaageri 8 Reet aaafiam 1 28 1 


al Seara adel Rraarta avaa: | 
faa saadt ot aecsa aad Pram 1 22 11 


If it is that the poor people do not have wealth 
and servants, but emperors like Sudyumna and others do 
have these, then it is said: ‘Let these exist. But the emperor 
leaving out the vast riches die when others are looking at 
him helplessly.’ (16-17) 


See misato bandhusargasya...lokavi prayatth, MaU, 1.4, 


araataiakeag waite Baa | 
Raat am aaa Asi areas erat 1 2¢ I 
Gandharvas and others have the power to become in- 


visible. Let it be so. Yet death is spoken in respect of 
them too in the scriptures. (18) 


See anye gandharodsura...nirodkavh patyimah, MaU, 1te 


Aqui saan Bt abr: eaeceahaeca | 
wart ga at etrgisaess i 28 i 


What kind of experience of pleasure could there be in 
the case of the experients who are transient and who are 
oppressed with fear of death? Never does a dying man 
Iying on the floor desire for wealth. (19) 

37 
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10.5 The Defects of the Objects of Enjoyment 
feat ‘Taaaa Aras sec | 
afafriligs aa aad Rata, i Re 11 
‘The defects pertaining to the experient may be ignored, 
Even then, let the defects that pertain to the objects of 


‘enjoyment be'listened. Even the objects like ocean, moun- 


tain, etc. are transitory. What to speak of other objects? 
(20) 


‘See Sopanarh mahirnaoinim, MaU, 1.4. 


aig aeaae: dant weal Fa 
a sa damaghrasar, 82 
(If the sage were to say) if the objects are experienced 
once by enduring all the defects (set forth above), then the 
transmigratory process would come to an end, it is said, 
‘no’. For him who has experienced the objects, cyclic 
existence is noticed to be recurring. (21) 
aires gd ae Fa ee aie at 
sragaadt ta gard daliaa: 1 22 11 
‘The actions performed at the time of experiencing the 
objects would definitely give forth fresh birth. I am in 


ey existence like a frog in a dilapidated well. 
) 


‘See andhodaptnasthah bheta ia cham asmin sansire, MaU, 1.4. 
‘danguaragedaee | 
aia abemeren a a Bea 1 23 1) 
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You alone are fit to lift me up from the well in the 
form of transmigratory existence into which I have fallen. 
You are my sole refuge. There is no other course left to 
me. (23) 


See bhgavan! toa no gatihy MoU, 14. 
uaiiser cheater 221 geaftantiane | 
ane Bagaeaacasist a daa: 1 88 


Noticing the intense detachment which the king has and 
discerning that he is the best qualified aspirant, the teacher 
said: “You have accomplished the goal. 
knower of the self. There is no doubt about this 


Sce: éighranitmajiah krakrtyasteam, MaU, 2.1. 


awaits 8 ani BRR | 
aed 4 ga: 40 aded asa Bea 


In your case the performance of sacrifices, offering of 
gifts, etc., have served their purpose as there has arisen an 
intense desire to know the self in you. There is no action 
which need be done by you. (25) 


See BU, 4.4.22. 


Ramafeaa sre strata | 
amt @ alter @ ari aetonafia faa 1 26 i 


Attachment towards wordly objects alone is an impedi- 
ment to the rise of knowledge of Brahman. It, however~ 
does not exist in you, Hence the knowledge of the self 
remains as if attained by you. (26) 


danaaat gqeat aad afreziaa: | 
aisahaat ant atsRataars at: 1 2 I 
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Oh King! know that alone to be the self which 
remains and manifests when every objects of the world is 
renounced by knowing its essencelessness. (27) 


wafastsanraraaeinada 44 | 
nataredatedgataa #1 Wa MR 1 
‘The self which remains after the abandonment of 
everything is known as the content of ‘I’. In view of the 


differing standpoint, the cognition ‘I’ pertains to many 
objects. Which one among these is the self’? (28) 


Re: wat a aretha vat aneedtean: | 
ARRAS FAA saaishraat az 11 RS At 


‘These factors, namely, the physical body, the agent of 
actions, and the witness (of actions) are severally cor 
dered to be the self by the disputants. Please tell me which 
‘one you consider to be the self among these. (29) 


auerenfaaal art vataiaeaatta: | 
Baraat at a aatreraifaa Wt Re I 


‘That witness is the self in my view, The other two 
(namely, the agent of actions, and the physical body) do 
not constitute the self. The defects pertaining to them have 
been pointed out by you. They fall within the realm of 
Phenomenal existence. And the state of being a self is not 
appropriate to either. (30) 


aReaaRRa aTaeaT aT | 
Giaad aea8 cence a e991 ae Hh 


In the case of visual cognition the self as the manifest- 
jing factor can be discerned as the witness. Hence the self 


sana 
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is explained in relation to the limiting adjunct — the sense 
of sight. (31) 


See ya epah...e9a dmetyaha, Mall, 2.2. 


Ferdisea casi ardyqarataaa | 
areaeqeanaaid 82 cacy eaafaar: 0 aR 


The heart in the form of a lotus enveloped by veins 
exists in the midst of the body directed downward. The 
veins pervade the upper and the lower part of the body. 
(82) 


aderisa Fras: sat seer af Raa: | 
nalscnaaoi Rare ef zen AAS 0 BR 


‘The internal organ — mind inspired by the reffection 
of consciousness in it — is the agent and the experient. It 
exists in the midst of the heart, By remaining therein it 
comes out through its modifications. (33) 


When a sense-organ comes into contact with its respective 
object, the mind too comes out of the sense-organ by undergoing 
modification in the form of the object. 


raga Tkrizariiakriee | 
aeceat aaralifzaa ae asia, 8 


‘The modification of the mind, that is, the mental state, 
like a ray, proceeds through the veins and reaches the eye- 
balls. Since the mental state cannot go out independently, 
it docs so through the sense of sight. (34) 


qeakoesari sever | 
sea ae aieien carer are | 34 Ul 
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The consciousness conditioned by the mental state like 
the space conditioned by pot, having reached the object 
along with the mental state, would remove the ignorance 
present in the consciousness conditioned by the object 
instantaneously. (35) 


aaTEITATETaATIAA BAIA | 
ane) SITRIAAA Ta TRAST 11 RE I 


Perior to the functioning of the mental state, the 
external world is concealed by ignorance. And it is that 
ignorance that is removed by the mental state. (36) 


See Introduction, 0.5. 


afaet aan dtotat astad at | 
Raed ahd axaares rasa 1 22 


Just as the light existing in the wick removes darkness, 
even s0 the consciousness that is immanent in the mental 
state becomes the annihilating factor of ignorance. (37) 


a gaetaraaaraiem abic: | 
saraafatadi a4 cat ania ‘staal 3 1 
‘The consciousness present in the heart, having gone 
‘out (along with the mental state) and pervading the entire 
‘object docs not undergo any change. (38) 
steer, Bearer saa at a araet | 
a Saerrediamarh: wena 11 38 1 


“The change caused by the object which is contrary to 
the nature of consciousness belongs to mind and not to the 


SITS © Far So Gr Go Go Thy My My My os HTS 
wT 4% 
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consciousness.” ‘Thus has said the preceptor in clear 
terms, (39) 


Sce ardhoam utkrintoh syathamanah avyathaminah, MaU, 2.2. 


sett af ware we: eit Zeaat waa | 
gifarentaat Aa aikeit z: ‘far ai Be 


If one who is afflicted with misery is the self, then who 
is the witness of the one that is afflicted. ‘The one who 
experiences misery does not possess the character of a 
witness. And the witness is the one who is free from 
misery. (40) 


‘This verse is from BUBY, 1.4.560. 


aad egGeai geet antrar a Betton: | 
Stearman aesdiseatabra: 1 ez 


Without undergoing change one cannot experience 
misery. And how could there be the character of being a 
witness in the case of one who undergoes change. I am the 
witness of the innumerable modifications of the mind. 
Hence I am free from any change. (41) 


‘This verse is from BUBY, 1.4.561. 


areit Freaariisat sitar ger sitzat | 
adaiu aaa afeiegat 1 23 
The consciousness which is the witness is the individual 
soul. And the state of being an individual soul is super- 


imposed upon the witness consciousness on account of its 
false identification with mind. (42) 


areadenterat ge: Fela: Fa | 
fafa: waeaerdieta seta 23 I 
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‘The self associated with mind and the body has be- 
come obscure earlier. (Now) when distinguished from the 
body it has become a little clear. (43) 


10.6 Witness-Cognition is Brahman 


atatreat staal staat aereaaa | 
arena Asan Ba eto Fish 1 ee 1 


Having instructed the nature of the individual soul, 
the preceptor instructed that the individual soul is of the 
nature of Brahman. And the individual soul (after the 
instruction) remains in its true nature (of Brahman). (44) 


agergeaivea aerate | 
aiiearcrerage a Feaasfia fran es 1 


If the consciousness is distinguished from the mind, 
then its nature becomes veryclear. The obscuration in the 
form of mental pain and bodily disease does not exist in 
consciousness. (45) 


aa areft disardt Segarafeac: | 
aneafagd of am sath: smtfa aaa: 1 26 1 


‘This witness distinguished from the two-fold body 
(that is, the subtle and the gross) is very clear. It attains 
the supreme Self which is (pure consciousness and which 
is set forth in the scriptures through the (great) sayings of 
the Upanigads. (46) 


‘The subtle body consists of seventeen factors of which the 
= is the most important one, The gross body is physical 
ty. 
ARS Fe Fe TTA aA | 
grikrareikartaat Fada ee 0 
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Earlier there was an illusory cognition that the self- 
luminous supreme Brahman is different from me. And it 
is dispelled by the texts like “Thou art that.” (CU, 6.8.7) 
etc. (47) 


AACA SAAR | 
wats] Ae Ba Sto saakwa 1 Be i 
Removal of the erroncous notion that one is not 
Brahman is spoken of as the attainment of the self-Iuminous 


consciousness. When the removal takes place, one remains 
in his true nature as Brahman. (48) 


vd sqafaa atsararagaanae | 
a ca aivitentad aa Aaa ues 


When analysed in this manner, that alone which 
remains as the content of the knowledge of self is Brahman 
which is free from death, fear, etc. and not something 
else. (49) 


See ctad amrtan...brahmei, MaU, 2.2. 
10.7 Means to the Knowledge of the Self 
asi wai ead Bara: aad AAR 
ari dart subataaa Fader ite 
‘Vedantic study, reflection and meditation —these three 
constitute the means to the knowledge of self. And these 


three are the annihilating factors of ignorance, doubt and 
erroneous cognition (respectively). (50) 


‘The three factors are: pramindsambhisand, prameytsambhivand, 
and viparitabhavent. 


See Introduction 0.6 for details. 
A—38 
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Temas Grade | 
saahraraicdararai Fada 42 


‘Through enquiry based upon the instruction of the 
preceptor, ignorance is removed. By analysing on the 
basis of reasoning there is the removal of all doubts. (51) 


faeacareg aaa sifaareat | 
US 8 AAG SH Aaa Be AeA WR 


By intense meditation (upon the truth since learnt), 
the latent impression born out of erroncous cognition is 
destroyed. Oh King! Vedantic study has already been 
pursued by you. With effort carry on reflection (manana). 
(52) 


Savi Aart at aes at aaat waa | 
sfeasatea af ata: arena Bete: 1 48 1 


a car aed aalefaedieona | 
a Saw daaisa: aves aaa 42 


‘There may arise the doubt as to whether the means is 
valid or the interpretation is based upon tradition or the 
truth (since) learnt is correct. Just ax (there is doubt 
whether agnihotr. 
‘after it and) the scripture provides the alternative that it 
could be performed either before sunrise or after it, in the 
same way there is no doubt here regarding the knowledge 
of self as the means to liberation. It is because it has been 
set forth in all the Upanisads (that the knowledge of self is 
‘the means to liberation), Hence there is no doubt as 
‘regards the validity of knowledge of self. Nor is there any 
ea to whether the teaching is based upon tradition. 
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aramadet Rat aeTE a aI: | 
ast Pelaguermgqes aapra ws I 


‘The sage Maitrl who originated this recension impart- 
ed me this teaching and none else. He too did so by 
citing a narrative. (55) 


See asmikam bhagavata maitrina...trayente, MaU, 2.3, 


crear AMAA aaETALAs I | 
Brat arefaca 4 3 ssinfaaaa 1 seit 


Listen to that narrative. The doubt regarding the 
nature of the truth learnt will be dispelled. The sages 
Valakhilyas requested Prajapati thus. (56) 


10.8 The Definition of Brakman 
aad wii aaa FaRaa | 
deat ara at ageqe: saadieat 49 


Please explain to us as to what is the factor that makes 
the insentient body sentient. Who is the one that directs 


it? Thus requested by them, Prajapati said (as follows). 
(57) 


Sce bhagavan saktamiva...tan hovica, MaU, 2.3. 
Aqrargeit AAT aera GPT: | 
a etlegad cea aft Seeaa Ye Hh 


‘The supreme Selfis sct forth in the concluding portions 
of the Vedas. It is the supreme Self that does the [above] 
two functions, Its true nature (also) is set forth [therein]. 
(58) 


Sce yo ha khalu viva...eso'pyasya, MaU, 2.4. 
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agarose: aaa, | 
gat Sto ara a drearars S71 48 
tis pure as it is free from any association with igno- 


rance, It is perfect as it is free from sin. It is referred to 
as void as it is free from name and form. (59) 


aura: Ptaikaleeraeisae aa: | 
sactatiaarstaren ‘eat Aa ee 1 


It is tranquil as it is free from anger, etc., is free from 
vital-airs as it does not actuate one, and is free from the 
characteristic of being a controller as it is free from the 
limiting condition that causes lordship. 
‘own nature. (60) 


aratuid sta: ersiiqntatra: | 
ln < 
ara fear qoaratsafeaa 11 ee 1 
‘The individual soul has the effect (mind) as its limiting 
adjunct. God has the cause (maya) as his limiting adjunct. 


When the effect and the cause are removed what remains 
is the absolute consciousness. (61) 


Fare wiesahasiam | 
sear erarTArRRPASIEATRRTE! AR I 


It is infinite as it is not conditioned by space, time 
and objects. Itis immutable as there is no cause of its 
change. It is firmly rooted, as it is free from any move- 
ment. (62) 


It remains in its 


1. eiswaq- casi ‘a’ masa; wear aTreTE 
afrageitg a edt wet ef ors 
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Farag avadtsanst seaasiar | 
eat 4 aida: eaeda eft 1 83 


It is eternal as it is always self-luminous. It is birth- 
less as it is free from birth. It is independent and not 
vapeniert upon anything. It remains in its own glory. 


aaarisaaqareatarcra | 
ararrarateenteataateaaa i «2 1 


Its glory consists in its being the partless ultimate and 
in its being inexplicable by nature. Since there is no other 
substratum where it could exist, the verbal usage that it 
exists is only figurative, (64) 


afeodientatetdasl #441 
af Saiaeto Bsa FAR 1 eI 


How could such a one free from any desire direct the 
body? If it is asked, it is said that it exists in the body by 
4 part of its nature and directs it. (65) 


The self being conditioned by the mind attains to the state 
of an individual soul. It remains in the body and directs it. 


a valet Geant Relea | 
Aderea saPzaeeaaa: 1 eI 


The supreme Self is itself spoken of as the witness in 
the body. It is realised by the knowers of truth, and not 
by others. It is subtle as it does not come within the range 
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wie, ‘gewedtsat 4 alga ada | 

afegd an oF: Geo aigEaa 1 ee II 

area: SFG HERA aA | 

oor rere Tala FATA KU 

It is referred to as purusa because it is absolute. It 

exists in the body through a part of it. Just as one who 
has gone to sleep intentionally and wakes back wilfully and 
just as a preceptor wakes up during nightfall or midnight 
out of his own will (to impart the Vedas to his disciples), in 


the same way the supreme Self remains in the body as the 
individual soul out of its own will. (67-68) 


stad g fear serena ga Raa: 1 
46 arta Siem daa gf SG 11 68 HI 
Like the space conditioned by pot, the consciousness 
(conditioned by the mind) exists in cach and every body. 
And (transcending the mind) it remains as the witness of 
the body and is referred to as ksetrajfia. (69) 
daeaeraaratiaredisaetaar | 
aaeietaearaizeweey Faq | ee Il 
Since the supreme Self is associated with all scnse~ 
‘organs, resolve, etc., would be possible in its case. And it 


can be inferred on the basis of resolve, determination and 
false identification. (70) 


Resolve, etc., are the activities of a sentient being. And 
‘those factors imply the existence of the latter. 


See yo ha Khalu...pracodayitd of ego'pyasye iti, MaU/, 2.5. 


1, qeueds€l- an aresrentaisey | sear aTEaTS 
ahrageitg = qearetsal cf az: 
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FaraPeetiaraetig ag: at | 
Raga arig Massa wa: ee 


By that consciousness conditioned by mind, this body, 
being made sentient, is always directed towards activities, 
It is similar to a chariot (which is insentient and, which 
‘actuated by horses which are sentient beings). (71) 


10.9 Projection by Maya 
srepseraeiait At a saratraa | 
araoserarda area th 8 Il 


It is said that there is no part in the case of the self 
which is partless and the pure Being, then listen to this: 
that self alone which is partless and a pure Being has 
attained to the state of God through maya. (72) 


aa aqcea area ‘Rosa | 
aaa eeseamen siaaea 88 I 


Since mayd is indeterminable, the partless nature ofthe 
self is not contradicted. In mdya which is pure (that is, 
sattoa-predominant), this self undergoes reflection. (73) 


agaitie geitsaae: oa ca a: | 
ara anaeret TaENeT FAT Oe II 


The self having mdyd as the limiting adjunt has at- 
tained to the state of God. Prior to creation God (i.e the 
self associated with maya) was one only. Hence it could 
not rejoice, like king, minister and others when they are 
alone. (74) 


Te rae = Ws Gh i w 
2 sreATE - Koy Go Gor Se 
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See prajspaties ck'greotshat..ta niramatckeh, MoU, 2.6. 
aeettataeise aateraea’ | 
REAPAENAAEL AAA OY I 


God viewed the activity of creation as a recreation like 
gambling which is viewed as a pastime. Not seeing any 
other substance to create the world he deliberated within 
himself. (75) 


ag emata sore Reda | 
Rarrasa ter qa ga | 8 | 


He thought ‘I myself would become many beings.’ He 
created the gross bodies like stone image. (76) 


See bakoth prajth asrjata, MaU, 2.7. 

eata zat aa fiftranteera: | 

sagt Aaa “AIad ASE 1 eI 
Just as the self alone is fancied as a mountain, river, 


etc., in the state of dream, in the same way theself appears 
fn a manifold form. (77) 


aabraratedta tan stevia: | 
gare Graaf: sit aarcataa, 1 8 1 


‘The bodies are not efficacious for rejoicing if they are 
devoid of the power of knowledge and that of activity. 
‘Thus thinking, the self becoming vital-air, the power of 
activity, entered into those bodies. (78) 


See sa viyurisa...privifat, MaU, 2.7. 


1. wee - Go TT, AT 
2. arta - 7 
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IST TTAAPATISATEA | 
cae pase! sea seat: 1185 11 


God, who has the vital-air as His limiting adjunct 
distinguished the vital-air into five in order that the activi. 
ties of breathing, leading downward, equalising what 
eaten, leading upward and pervading (the entire body) may 
take place. (79) 


See atha ayant yah. udinab, MaU, 2.7. 


‘gaisaccralfiiat sat at aerate: 
fraat aagearateaat sitar 11 <1) 


Just as the vessels named updmsu and antaryami are 
necessary for those who perform the soma sacrifice, in the 
same way exhalation and inhalation are necessary for every 
being. (80) 

See athe upividuh...raiéednarah, MaU, 2.7. 


deer: eearai vata eager | 
af sareaa agssiiad saeaasae: 1 <2 I 


Just as a blacksmith kindles the fire by operating the 
pair of bellows with his hands at regular succession, in the 
same way, the digestive fire of the stomach is kindled (by 
exhalation and inhalation). (81) 


Feardtegiaaedtat gad waaasae | 
duet sraulrarent aaafa: 1 8 


‘The digestive fire kindled by exhalation and inhalation 
digests the food that is eaten. The Lord has said (in the 
Bhagavadgita that He is in the form of the digestive fire. 
(82) 


1. sqrenraral? - i, ay 
A399 
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aé Fart eat nat Beataa: | 
MOUIRAA: Tana AGATA <e I 
I, having become the digestive fire remaining in the 


bodies of the beings and associated with prana and apna, 
digest the four kinds of food. (83) 


Bhagavadgsta, 15.14. 


asoit fara a td gore: a sreue_| 
adsiat gales Fa ate aot nce 
The sound which one hears inside when one closes both 


the ears originates from the digestive fire. ‘The one who is 
dying does not hear such a sound. (84) 


See yo'yark antoh puruse...na enam ghosam Srnoti, MaU, 2.7. 
‘aeaitd gatasmfegitei ag: | 
SITES TAA BIA 1 4 A 


‘The subtle body consisting of the five pranas is associa 
ted with heat (emanating from abdominal fire), ‘The 
consciousness having the prdnas as its limiting adjunct 
comes to be associated with the power of knowledge too 
(when associated with mind), (85) 


See sa il ega...bhirapah, MaU 2.7. 


at aeteat aren aadseaai aq 
aeaeaad sfacieettaa wat ce 1) 


tonite: cea: — gy ay oT, &., Bs ea -., Ge 
getter: weafite:- @.. eesti: - gs; a, ats sett: — 
ab 
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Having become identified with the mind the individual 
soul resolves to perform activity whatever the individual 
soul resolves; it somehow or other docs it. (86) 


af faa: aa agri psisé Paanly 
aera ae exile aa i co 


Immanent in the heart the soul resolves “I shall 
experience sound and other objects.” It then creates the 
sense organs and through them experiences objects of the 
world. (87) 


Bat er: oe career seat | 
wargah ae een aerassa: 1 <e 1 


‘The body is the chariot; the five senses of action are 
the horses yoked to the chariot; and, the senses of know- 
ledge are the reins. (88) 


arise antradaPatara aa | 
Fara Rad 3é gear Sead wat 11 <8 0 


The mind is the charioteer, And the self which is 
consciousness conditioned by these factors attains to the 
state of being the controller of the body. It makes the 
body sentient and directs it always. (89) 


See poiicabht ratmibhib.pracodayita ca eyo arya, MaU, 2 
men Bat BalsAaat a sada 1 
Redarer Swed achat amar ee it $e th 


When the consciousness (associated with the above 
factors) leaves the body, the latter becomes insentient and 


A, Raise - Fe. ey 3, T, Tes Goo Gs My Te 
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does not function. That the consciousness element actuat- 
es the body, the Lord clearly sets forth (in the Bhagavad 
git), (90) 

naaiat staal staareaaraa: | 

wer seria veers wal 1 Set 


In this world of souls, the one who has attained the 
state of the individual soul is My part (as it were). He 
actuates the sense-organs which are six along with mind 
(for the purpose of experiencing objects). (BG, 15.7) (91) 


aaRoatirarenat eat Aoki Pema | 
a Weaa gag:a 9 afrenteaastaer 11 98 I 


‘The conditioned consciousness does not desire anything; 
nor does it experience happiness and misery of its own 
accord. Everything is superimposed upon it. (92) 


‘This and the succeeding seven verses deal with the import 
Of the passage, sa nf esa ... prekgokarat avesthital, MaV, 2.7. 


ada aittg ai aedaiaa | 
a feel aavag ait aedega: 13 1) 


In each and every body the self manifests as if posses 
sing the characteristics of the body. It does not really 
exist in the body; nor is it really associated with the 
characteristics of the body. (93) 


sargteeisd ma: ega4 3 | 
endteagera aardta agra $8 A 


It is not comprehended by the senses of knowledge 
nor is it grasped by the senses of action. It is unmanifest 


MAITRAYANIYA-SAKHA-VIVARANAM 309 


as it is essentially subtle. It is known only through the 
Upanigads. (94) 


Frivareditst afitg a Ref | 
amalaatadeg edad Bara’ i 94 1 


This self being all-pervasive exists in the bodies too. 
But since there is no sense of ‘mine’ in respect of the body 
(it does not really exist in the latter). Although it is a 
non-agent, yet by the ignorant it is viewed as an agent, 
(95) 


Aarngtit amt garaeaaiiiog | 
apna area ei adel aver era 1 36 tt 
What has been described in the texts beginning with 


“4in the concluding portion of the Upanisads” is the essential 
nature of the self. It does not possess agency. (96) 


a adtafakaga oa zageaa | 
Uae: faiisaat are seat FAT Se 


This is ascertained in all the Upanisads, The self is 
manifest in the heart. It is pure, immutable and im- 
movable. Never docs it have any taint of merit or demerit. 
(97) 


aaa Freeones ga Fea: | 
ett Pangaea ‘swag 1 8¢ I 
Realise that the self is unattached, free from desire, 


remains as the witness by being a non-agent and manifests 
in its nature by being free from any change. (98) 


1. aayafi- an, at 
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decteagecat aeaikaoantion | 
Ages aseet BSI Za Se NSS I 


Although the self is of this nature, yet it is viewed from 
the stand-point of the ignorant as an experient because its 
true nature is concealed by the veil in the form of maya 
consisting of the strands of sattoa etc. (99) 


ged atftaaria arefareaa asiak: | 
area gqeaisa og: w: dent A qeA MN Zee I 


‘Thus Prajapati instructed the sages Valakhil 
Realising the self, they asked the preceptor as to who is 
the transmigratory being. (100) 


10.10 Transmigratory Existence 
Aaat KAAS HAA | 
warned Fresisd agenesis: 11 262 1 


Listen. The nature of the supreme Self has been set 
forth. There is another entity termed- bhitdtma (that is, 
the individual soul) apart from it. It is lower and is asso- 
ciated with the fruits of merits and demerits. (101) 


For the explanation of the term fhatétmi sce verse 109 of 
this section, Although the individual soul is essentially one with 
the realm of miyd, it is viewed to be 


‘See asti khalu anyoh aparah bhatdtmakhyah, MaU, 3.1. 
Regaecia sacar | 
machina: Hate se Aa 1 268 1 
areas aH Se goats erinega | 

ita ae gracing: afte 1 263 1 
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arama aatsigesriteateert | n 

at wareitg: ‘alsa Preagatedtad i z°8 
If the individual soul were to be born in this world 
[because of its merits and demerits) then it has noble birth 


as one endowed with spirituality. valour, etc, or it has an 
ignoble birth as dog, pig, etc. (102) 


If it were to be born in the other world, then by its 
merits it attains heaven or by its demerits it reaches hell. 
In the latter he will wander by being afflicted with the 
‘opposites. (103) 


The opposites are honour and humiliation, heat and 
cold, etc. (104 ab) 


What is referred to as bhitatma is now clearly set 
forth. (104 cd) 


sittsitaib ...... paribhramati, MaU 3.2. 


auigaytdsae ai ag a4_| 
wa: gatgaald aeeaefd ag: it 20% I 
‘That which arises from the unquintuplicated elements 
is the subtle body. And, that which arises from the quin- 
tuplicated elements is the gross body. (105) 
arent ‘Genero agai waa | 
weisdan gael fey GATAIABA | Lo 


The subtle body consists of seventeen factors, namely, 
the group of three — the (five) senses of knowledge, the 


1. aisfr-@, 
2. Beara ar aragti - 
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(five) senses of action, the five-fold vital-air, and mind and 
the intellect. (106) 


adit AR atari aaRaRaaH | 
8 aaresa Fagard fel ae ead 11 298 I 


‘The consciousness reflected in the intellect which is an 
elemental is the bhatdtmd —the individual soul. The original 
consciousness (that transcends the intellect) is termed Brah- 
‘man which is unattached. (107) 


are spasiaealeasRaA | 
amtqoufingerararcrd Fe Fea tt to 1 


‘The bhatatma is overpowered by the strands of prakrti 
(that is, maya). Being overpowered with the tamogura, the 
bkatatma does not realise Brahman which exists in itself 
(@s its essential nature). (108) 

See sa vi eta ... gunaik, Ma, 3.2. 


aferca aa aaa Pet | 
ema anfaeqraPest gar aati 08 II 
‘Just as the particles of water remain unattached in the 
leaf of the lotus, in the same way, Brahman remains in the 
‘bhatatma as its substratum. (109) 
See asyiltmi binduriva puskare, ibid, 
Geaitinatt ergs: aa feaatas | 
ara a acre Partai a TA, I eke I 


God, (that is, the consciousness that transcends the 
mind) associated with mayd directs the individual soul in 


1. YARATT- Fi, Bs. Gs Gn Fo FoF TMes 
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all its activities. The individual soul, however, does not 
know the distinctive nature of God. (110) 


See Atmasthan... nipetyat, 
getleae:' wanda: socal 1 
aa waeealsd sehinad A Azz I 
Tariniarseegad afacene | 
eit serra al aac aa: gaeerSza: 222 I 
aS Asa saat aaa ‘ea | 
again ae: esa Beat aa 1 228 I 


By experiencing happiness derived from the objects 
projected by the sattoa-guyta, the individual soul is imm 
sely gratified. And when the rajo-guna is predominant, it 
is greatly agitated. 


At that time the individual soul, because of the exces. 
sive unsteadiness (of mind), loses every form of fruit. 
Having commenced farming and discarding it, one would 
start performing penance and subsequently would give up 
that too. 


Being intensely attached to the (attainment of the) 
respective fruits, and being distracted, it does not experi- 
ence any form of happiness. Like a bird caught in a net, 
the individual soul would be bound by the conceit (in the 
form of false identification with mind, sense-organs, body, 
etc). (111-113) 


See gunaughaih ...jaleeva Khacarah, MaU, 3.2. 
1, farafints - 
Qe RO = Foy Bay Ty Ge Gy Ge Joo Tay My Ty Ay My 


Atay Ay Bs 
A—40 
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darsavt ae ad ararava | 
aeons: al HOTA GAIT) 22 I 


In the other recensions (of the Vedas, too), the trans- 
migratory process of the individual soul has been set forth. 
‘This individual soul is an agent by directing the sense- 
organs (toward their respective objects) and it experiences 
transmigration. (114) 


Bata & goia aisaedincaat 1 
airanita dawesarat 4g aRaa: 1 ee 


‘The individual soul is pervaded by the consciousness 
that is absolute. Yet on account of the false identification 
(with mind, etc.), transmigration is superimposed upon it. 
It is not real. (115) 


eercisafrar samt steficstsiadtaa | 
Tees age aa seed Wau eek 
aidan Prana aan artrata: | 
waar a: aealehraghat wa 0 eee A 
aay acai aararettay | 

Aisa aga wat ‘SIR grageraa. Wl ex< 1 


In respect of this, an iron ball heated with fire is given 
as an illustrative example. The iron intensely heated would 
assume various shapes when struck with a hammer. 


‘The individual soul which isa reflected image of cons- 
ciousness in mind and which is manifested by the witness- 
self assumes manifold forms when associated with the 
effects of the sattea-guna, etc. 


1. Ge- an, & 
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Its assuming manifold forms consists in its experienc 
ing eighty-four lakhs of births like the heated iron getting 
manifold forms like sickle and axe. (116-118) 


Sce yathi ognind ayoh pindah ... parinetan, MeV, 3.3. 


Fea aa aa gat AranaT AH: | 
aearga: Altar eeaea aeAAAHAT Hh ees 
ait aqreaita apaahaerar at | 
aaresiioaoner’ anit areqIRa: | {Re Ih 
‘Just as the wheel is made to rotate by a potter, in the 
same way the sattoa and other gunas are actuated by God 


who possesses mdy@. And through that there takes place 
several births. 


No damage is done to fire when the iron (ball) ignited 
by fire is struck with a hammer. In the same way, when 
the individual soul is troubled by the gunas there is no 
trouble for the witness-self (that is, the consciousness 
element). (119-120) 


See ti ha od ima’... nparanliggatoat, MaU, 3.8. 
Uaazal Atel BA AGIAAT AE | 
Rastgaeuladian: site ca Blea eRe A 
BW Ae aa Pet sovagzrea: 1 
AAAS: EFRIUT THAT AAEM LR 
werent &: Ata: aa deters’: | 
alfdeat Qerantfa ga: ga: 223 I 

1. (yao - 


fet: — ie Fay Gy Ty Go Go Fs Tae Hy Ty Te My Ty 
se Ay ey Bs 
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Each body is a great hell for the individual soul. The 
defects such as the origination of the body due to the union 
of man and woman and the like are well-known to every 
soul that takes a body. 


Just as there are defects in the body, in the same way 
there are numerous defects in the mind. Of these delusion, 
etc, are caused by tamo-guna; desire, etc., are caused by 
rajo-guna. 


‘The individual soul actuated by these gunas performs 
actions that are characterised as témasa and rdjasa and 
ittains manifold bodies again and again, (121-123) 


See Mal, 3.4-5. 


10.11 Removal of Transmigration 

aan dats aciaen BeraAr: | 

Hanes sate GIB Ta eRe Il 

‘Having listened to the nature of the transmigratory 

being, the sages, Valakhilyas were filled with awe. They 
again asked the preceptor the means of obviating trans- 
‘migration. (124) 

arag aareat 44 Ragrerel a fread | 

maar at agteaaa: AA TeSTIA | eR4 I 


“Oh, Preceptor, please tell us the means by the pur- 

suit of which the state of being an individual soul would 

be removed and the pure consciousness alone would 

remain.” When requested thus, the preceptor said. (125) 
: aeeearea | 

‘Real 3 Bites asia arteritis 288 1 

1. Rrearereay - or 
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One must acquire the fitness to become the recipient 
of the knowledge of the self by discerning the non-condu- 
cive nature of the world (toward the well-being of the self) 
and also its illusory character on the basis of the illustrative 
examples of waves in rivers, etc. (126) 


‘The illustr 


1, like the waves in the rivers, merits and demerits accu 
mulated in the previous births cannot be withheld; 

2. like the tide of the sea which advances toward the 
shore, one advances toward death; 


like a disabled person, one is bound by the results of 
merits and demerits; 


examples are: 


4, like a prisoner one 


devoid of liberty; 
5. like one who stands before the person that inflicts 
punishment, the soul is full of fears; 
6. like one int 
as it were with delusion; 
7. like one possessed, the soul is driven hither and thither; 
8, like one bitten by a serpent, the soul is bitten by the 
external objects; 


9. like the mid-night darkness, the passion veils the correct, 
knowledge of the soul; 


ated with wine, the soul is intoxicated 


10, like the show of a juggler, the world is illusory; 
LL. like the objects of dream, the world is false; 


12, like the pith of the banana tree, this world is unsub- 
stantial; 


13, the world is changing with rapidity at every moment 
like an actor who changes his role; and 


14, the pleasant nature of the world is false like a painted 
wall, 


See atha anyatripyuktam ... mithydmanoratham iti, MaU, 4.1. 


an the Ren at aaa Gera | 
at ate: afrataeated 8% sazaA 1 22° I 
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‘The vidya prescribed in the Vedas serves the pur 
of removing the state of being an individual soul. It is 
forth as four-fold in the Veda as tapah, yogah, stutih and 
bodhah. (127) 


apaaifaraat a: a carer aa Ha | 
Sea: BAeCIRAA AMAIA 1 Re Hl 


Tapas in the case of the individual soul consists inthe 
performance of deeds relating to one’s stage of life, Delu- 
sion, desire, etc., which are the effects of tamo-guna and 
rajo-guna respectively will be subdued. (128) 


aeorat aeagfe: ee aera Rea: | 
TARAS ATA BA F Aa | 228 1h 


When delusion, desire, etc., are subdued, the sattva- 
‘guna becomes predominant. And, by the sattoa- gua mind 
becomes concentered. By that there is the realisation of 
the self. Then one is liberated and would not experience 
transmigration. (129) 

fateaatated artaiita enc | 
deeraradivan_ 4 at: dag 1 eRe Ul 

By the subjugation of the mental states (which is yoga), 
the mind would remain tranq in its cause (namely, 
avidyd) like fire which remains in its cause (namely, the 
subtle element of fire) when it is free from fuel. Since the 
mind is reduced to its latent form, it is not efficacious in 
bringing forth transmigration. (130) 

Gf. yogah cittanpttiniredhab, Yoga-ratras, 1.1. 

art statari aewiat aq aa | 
oS oe alee war ate ae aa’ 1 eRe 1 


1. warfeaam - @, & 
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Like water becoming identical with the water that is 
associated with it, and like fire becoming identical with the 
fire associated with it, and like the pot-conditioned ether 
becoming identical with all-pervasive ether (when the pot 
is broken), in the same way, the clement of consciousness 
in the individual soul becomes one with Brahman (when 
mind, the limiting adjunct of the individual soul merges 
in avidya). (131) 


aganguantea aait eka: ga: | 
aaa, watered er aeaoiseeG aT | 238 


Having experienced in the state of samadhi the non- 
dual Brahman, one on reversion to empirical life should 
always remember the non-dual Brahman by praising its 
all-pervasive nature. (132) 


aa ateiaatiie a aera aa | 
qaamnats gaaeai Renae i 33 Ul 


‘Just as the sage Kutsa praised Brahman by means of 
the hymn beginning with the words ‘Thou art Brahman’ 
etc., in the same way the realised soul (on reversion to 
empirical life) by praising Brahman should get rid of the 
latent impressions of duality present for along time. (133) 


See MaU/, 5.1. 


aaegatar aaa det | 
dasa shaaraika eA | 2Re Hl 


When by the subjugation of the mental states there 
arises the direct knowledge of non-dual reality and the 
cessation of latent impressions, the individual soul leaving 
out the false notion of its being an individual soul would 
attain the state of the supreme Self. (134) 
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ART Sea areTPaAAR 
WAAR FeRsTAATAA | LR I 
‘That erroneous cognition is caused by nescience. 
Nescience is located in the self; and it, concealing the true 


nature of the self would project the false appearances of 
the state of being an individual soul. (135) 


qqaceraanenta stata | 
eae: abiralsat aeardiat sade: 1 238 11 
‘The self gets itself reflected in ne ce which is the 


concealing medium. And the reflected image is God, who 
causes creation, etc, of the world. (136) 


agar fea wade vata: | 
qaqa sailed GH TaPAAG TT) 23° Uh 
That nescience which undergoes modification is the 
tamo-guna (with rajo guna and sattoa-guna as subsidiary 


factors). The world given in perception existed in the form 
of famas (prior to creation). (137) 


gaia Aft aa ere cit seared | 
waits AR aaa, areata aay 1) 23¢ I 
‘Just as waves appear in the rivers, in the same way, 


the nescience (predominant with tamo-gua) when directed 


» And it, 
th rajo-guna when directed by God, becomes 
predominant with sattoa-guna. Thus the three strands of 
nescience attain primary-subsidiary relation. (138) 


BARRIER: FR, AR: aaa 
FaeGrasiafvansl apits’t Saat =r AAS I 


| 
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The collective ego-sense has originated from the 
sattoa guna, Being associated with the original and the 
reflected consciousness, it attains the state of a sentient 
being. (139) 
std saerdiagaa Rei | 
ASRATSAAAA 8 THAANTH: | Be Il 


In cach and every body, the ego-sense exists in its 
individual aspect. ‘The mental resolve and determination 
are the factors that prove the existence of the ego-sense. 
(140) 

froma ag anbeaerqs | 

aaa a: a Bare asugeiRalea: 2k 


He who has been referred to as Hiranyagarbha in 
the Upanisads having collective and individual forms is the 
Sitratma, In this Upanisadic text he is designated as 
Prajapati. (141) 


See svie'pam ... prajipat ... MaU, 5.2. 
wea Agvet Fen aearafeieaa: | 
we eat Reo aoraaazTA 1 22° I 


For Prajiipati there are three supreme bodies respon- 

Je for the creation, destruction and sustentation. ‘They 
ise from the three gupas and are designated as Brahma, 
wand Rudra. (142) 


Sce asya Mimaso'Alo ... visnuh — ibid, 


‘at a: cali atesfera sen aati | 
Arnie aqisd Pen: Reaeaaraar 1 223 Il 
Le at aa afer - my Gy Ta Fee To Tor To HT 


Ahi, Mas Tas Aes , 
A-41 
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Brahma has the sense of identity in regard to the 
creation of an object; Rudra with reference to the des- 
truction of an object and Vignu with regard to the suste- 
nance of an object. (143) 


sonar saat wats agar | 
agraianamiRaanigaaa: gee 


Prajapati having become three-fold again became 
manifold as Vasus, Rudras and Adityas and also as 
‘mountains, rivers, etc. (144) 


See sa va esa ... aparimita vi udbhatab, MaU, 5.2. 
aaa 4 Stat aenalaa: | 
arentrgraeto ae: adaeag 1 284 II 

‘Thus superimposition upon the self of the objects pro- 


jected by mdya has been set forth. The self pervades every 
‘object as its substratum. (145) 


See udbhatateat bhittesu carati pravistah — ibid. 
ged Pafaacaren areata ges | 
aifaerd Pen Pefaanted ‘aera efaa_ 1 ee I 
amiiaer waentagri seater | 
aeracatezare Raa: wag aay i 28e II 
Never indeed is a superimposed entity negated without 
the knowledge of the substratum. Thus the self which is 
distinguished in the above manner manifests apart from 


the superimposed entity as one providing existence and 
manifestation to the latter. It is only the substratum that 
is the true nature of every superimposed entity. Hence the 


self exists by pervading the objects both inside and outside, 
(146-147) 


1. qreat- 3,5 
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See sarvabhatinim adhipatih ... antarbahitea — ibid, 


ssiataictacar yianqaaa_ | 
arma: wartat Tg sara aA eee I 


Thus Prajipati instructed the sages Valakhilyas, 
Sage Sakayanya narrated this episode to the wise king, 
Brhadratha. (148) 


uri qaraer stare seat a1 

aat aim: eaata ef ad saafaaa 2288 1 
mera aa Aaistaswars € | 

wend Asana’ Betis: 0 ee 1 


‘The venerable Maitri instructed Sakayanya about 
detachment, the supreme Self, the individual soul, the means 
of knowledge of Brahman, performance of one’s dutics, 
meditation, the mystical outpourings, and the knowledge of 
the ultimate Reality. Let Vidyatirtha-mahesvara bless me 
with all these factors. (149-150) 


" fifecrcese ts anes rs 
A mrarfaacc ary qaaiseara: | 


Here ends the Chapter X entitled Maitrdyantya- 
$akha- vivaranam of the treatise AnubhitiprakaSa com- 
posed by the Sage Vidyaranya. 


1, geingaara - ot 

2. cagyfrertt faracienrarfaact qaiteara - m1, 
Se So, So.8, Sts Ma EH 

m@taren:  qétdlssara: - ¥; 

reece qeqattaren: aatdtseara: - a 

cfr aftagafa Raracitafeacét qaaisearasati, 8, as 

waggfaeilasral darasdiaanatfaach ganitseara:- 
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CHAPTER XI 
11, KATHOPANISADVIVARANAM. 


agai surat Gat ai aha | 
am: Stara at eat deo acter gi 


I shall set forth briefly about the knowledge which 
‘Yama imparted to Naciketas and which is set forth in the 
Kathopanisad of the Katha recension of the Yajurveda. (1) 


‘The Kethoponisad belongs to the Taittirtya school of the 
Krava Yojurveda. Tt consists of two adhpayar and each one of them 
is subdivided into three calli. The topics dealt with in this 
Upeniged are: absolute detachment towards the objects of the 
world as 2 pre-requisite to Vedintic study, the nature of Brah- 
man, the grace of God, the stages leading to the control of mind, 
the identity of the individual soul with Brahman, and the ant 
hilation of the limiting adjuncts of the individual soul, etc. 


M1 Detachment 
aan: gar: aa afar Sat aan | 
reat of tefrearnard aeraTAT | Fh 


Naciketas, being a boy, was sent to Yama by his 
father. Approaching Yama and gratifying him he asked 
of him the knowledge of self as a boon. (2) 


8 wget aetat aareahiaaa: | 
oreelfieas arenes afer at aot az) 3 I 


— 
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When a man is dead, is there a self (different from the 
body) which reaches the other world or not? In regard to 
this there is a great amount of doubt as there are different 
views relating to it. Please tell me your considered view 
(on this). (3) 


See KU, 1.20. 
arate Reharg: elton: enim | 
gaat geomet gece 7 tl 2 
“The Carvakas speak of the (physical) body as the 
self, while those who are engaged in the pursuit of Karmas 
(prescribed in the Vedas), speak of it as one reaching the 
world of heaven. Those who are desirous of release con- 
sider it to be the one which gets liberated.” When told 


thus (by Naciketas), the preceptor (Yama) gave the reply 
(which is as follows): (4) 


shgagem Ties Baier eT | 
ma ga BNA ae TA MU 


“The (subject of the) self, being subtle, is not easy to 
grasp. Even by the gods a doubt has been felt in regard 
to it. (So) leaving out this subject, choose off-springs, 
wealth, etc., asthe boon.” Thus told (by Yama), Naciketas 
said: (5) 


See KU, 121-25. 
sara aan: Gataaeara ZA | 
are aae eareaitseal Aaa ates HN & I 


‘Transient are the off-springs and others: they are the 
causes of afflictions too, Further there is no other teacher 


grilargg - 


Tike you to instruct me about the self 2s it is difficult to 
grasp. Hence let the nature of the self alone be explained 
By you. (6) 


‘See XU, 1, 26-28, 
a Bri Be A goto | 
fe: ganar fit gaef: 9 


(Yama said as follows): Listen, pleasant and good 

the factors sought alter by men. Pi 

‘Bike o&-spsings and others. T: ue 

good cae. 
SERS | aril cake: 
ees 3d wt ee Ose 

‘There are two courses — non-discrimination and 
erimisimatice. Of those who have no discrimination seek 


the pleasant. You bowever, are not ke them. Choose 
‘Kpowledge (ef the self) from me. (8) 


See KU, 22 
eee ae See 
eerie oe Srifreh AReq 16 tl 

eager most ignorant are not like you 
who pomess the bighes: degree of discrimination. The 

Jgeceant possesting discrimination is a smaller degres 

‘desires eaves and not anything in this world. (9) 
ages 342 2 eedreadiet | 
sarertwagtert BA on tu 


a St eee 
a ee oe 
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His preceptor is also like him. Both of them dwell 
amidst darkness because of the absence of the knowledge 
of self. They go about like the blind that are led by a 
blind man. (10) 


See KU, 


algal sar aa aeeenaral | 
alfa watery a ae aearaa Ml 22 
‘The most ignorant one sccking wealth even commits 
(interdicted) actions like killing a man of spiritual birth, 


etc. The existence of a hereafter does not even come to his 
notice. (11) 


aela: edtesren aan gaa: 1 
Buea aga: Barish 4 SIA zz 


It is difficult even to hear this self for the Carvaka-s 
and those who are devoted to the pursuit of karma. Even 
among those who are desirous of liberation and who hear 
this self, many do not comprehend it. (12) 


2 


See KU, 2.7. 
atrisi & Rabel aclagaa 
wala a sraa Geazaecea: 0 28 


Man attaining the knowledge of the self is not agreeable 
to the divine beings who partake of the sacrifical offerings. 
Hence impeded by means of obstacles caused by the divine 
beings, men do not realise the self. (13). 


11.2 Definition of a Preceptor and a Disciple 
araritireriaian Bai seugaka & 1 
anding afedtagt aad aaa at ae 11 22 I 
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in speech or in mind. (14) 


sierra ares Rarer ae, a aga | 
Sere Rat Bard aagaha a ue 


‘The disciples may not understand the teachings of the 
preceptor because of disbelief and vicious logic. It is only 
by the grace of God, the divine beings become inefficacious 
in causing impediments (to the preceptor as well as the 
disciples). (15) 


aeniten anastasia: | 
fatet aefret cere geet eq nn 26 I 


By chanting the peace invocation sa ha ndvavatu ..., the 
preceptor as well as the disciples become, through the grace 
‘of God, free from impediments. The preceptor and the 
disciples of such nature are difficult to attain. (16) 


asqeda: araaigat = asa | 
areal att AF AG AAAI 1 2° I 


There are two kinds of preceptors: one who knows 
(only) the significative relation between words and their 
senses, and the other who has got the direct experience of 
the self, The former one is an ordinary human being and 
not the supreme Self, as the false notion of his being a man 
is not yet removed in his case. (17) 


aaiaa den ea eater agataaa, | 
a@argaat 34 ae stad Rgera 1 ke 


When instructed by such a preceptor there would only 
result doubts as he would employ too many words, The 


KATHOPANISADVIVARANAM 329 
knower of the truth is Brahman itself, and what has been 
instructed by him is immediately realised. (18) 

gactaaa Pen afeat a qemta | 
ama aaa a BAsISA TAA | es 1 
By vicious logic, knowledge will be destroyed. Hence 
a logician (that is, one who employs reasonings that are not 
in conformity with the teachings of the Upanigads) is not 
a (proper) preceptor. He who is versed in the scriptures 


and at the same time a realised soul, is the competent 
preceptor. (19) 


‘The meaning of the expression jfdninah tatteadarsinah in the 
text of the B.G, 4.34 is implied here. 


Fae sete a eres! aera, 1 
qatiaegecrcae s92af 1 Ro 


The disciple should not direct his mind toward exter 
nal objects. By concentering the mind upon the sclf he 
would realise the self although it would be scen only with 
difficulty as it is very subtle. (20) 


11.3. The Definition of Atman 
aera Sead SMAI: | 
qaataaeraet met anf fea: 0 82 Hi 


This self cannot be perceived by the external senses 
because it is present in a hidden place. It is concealed by 
nescience present in the cavity, namely, the five sheaths (of 
food, vital-air, mind, intellect and nescience). (21) 


See KU, 2.12. 


aiiacaiear ahead ara’ aa: 
a grea atetiet aSa_aateaanter B11 RR I 


A-42 


330 ANUBHOTIPRAKASA 

‘The mind which is directed inward by the practice of 
withdrawing it from external objects (leads to the realisa~ 
tion of the self and thereby) removes ignorance, By realis- 
ing the self-luminous self, one would give up joy and grief. 
‘You have the fitness for realising the self. (22) 


See KU, 212-13. 
aratsé Fa ale ai weei arate | 

| maale seer Gaga 11 83 1 
waist eéq aa aaaterdt | 
seam wa at aa aiid AA Re I 


(Naciketas said): “If T am worthy of it, please tell me 
that truth which you know, which is beyond understanding 
and which transcends all the features that characterise 
transmigratory existence with a view that I may attain 
salvation.” 


“Iseck that wherein there is neither merit nor demerit, 
neither effect nor cause, neither the past time nor the 
| + future time, and wherein there is the absence of everything 
| else.” (25-24) 
‘The self is free from merit and demerit. It cannot be viewed 
as either an effect or a cause, It is not conditioned by the three 
divisions of time, 


waaay aaa anil aaa | 
wea 4 ages BOAR 1X I 


: That which should be known as the import of all the 
Vedas (that is, the Upanisads), and in order to realise which 
duties relating to one’s stage and class of life are performed 
and the life of a religious student is being led — that is 
referred to by the pranava. (25) 


See. KU, 2.15. 
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Sat ARATE SI TaRATTA | 
aa dreratadactatscritia: 1 36 


‘The pranava symbolises the self (both higher and the 
lower). Tt serves as the symbol for meditation upon the 
self. If one meditates upon the franaca as the higher 
Brahman then one will realise it and would attain libera- 
tion. If one meditates upon it as the lower Brahman then 
one would attain the world of Hiranyagarbha. (26) 


Higher Brahman is the supreme Self. Lower Brahman is 
Hiranyagarbha. If one meditates upon the pranaoa as lower 
Brahman one would reach the world of Hiranyagarbha and would 
attain liberation at the end of the cosmic age. This is liberation 
stage by stage. If one meditates upon the frayaoa as the supreme 
Self or Brahman one would attain the knowledge of Brahman and 
will be released here and now. 


See KU, 2.16-17. 
a ‘aa a faa soarifiaare: | 
quotsmasas Fra: areaaea: 1 9 1) 
enol aver rl at Bears at eh: 1 
at Barat aha a feet a eat Re 


The essence of the pure consciousness is not born, It 
does not die. It is the primeval Being as it isunborn. It 
is eternal as it is free from death. 


It docs not havea cause, and nothing (really) originates 
from it, It is not affected by the afflictions caused to the 
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body [in which it dwells for the time being]. It is only the 
body that kills another body. The consciousness (which is 
the self) neither slays nor is slain. (27-28) 


See KU, 2.18-19. 
RARTSRT So ATARCTIG_ | 
RaarRet GRACIA RS Ul 


It is subtler than the subtle object like a grain of 
$yamaka, because in it the subtle things are superimposed. 
Tt is greater than the great entities like ether, etc., because 
ether, etc. are superimposed upon it. (29) 
fact srdtéqaeri ¢ Freemea cali 1 
ahaa seacag dtasiteeiat HAA |! Re Hl 
The self abides in the cave of the heart. He who has 


effaced desire realises it. Since his sense-organs are not 
actuated by desire, he becomes free from sorrow. (30) 


See KU, 2.20. 
seaisé vat aise aa: ga | 
srgnatr 4 ard Bosra 1 82 


I realise the self with my mind directed inward. Who 
excepting myself, with his mind directed toward external 
‘objects could realise the self which exhibits a contradictory 
nature? (31) 


qi weer: carat ats ada: | 
anal ‘Gaara geet ware: 1 a2 1 


Sitting here it goes far, lying (here) it wanders all 
about. It is joyful and joyless. Hence it is impossible to 
be comprehended by the ignorant. (32) 


1. fig - a, 
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a ag anita dae are | 
aaa an sear vit waeat 1 33 


One who sits in the forest for meditation mentally 
assumes a body and with that goes to the town and exchanges 
articles. (33) 


saat masag fetag fee: 1 
sapere Fare: Ga: Balsam 1 Re 


When the sense-organs in the case of one who is asleep 
in a couch cease to function, then such a one is unembodied 
and remains all-pervasive like ether. (34) 
Ale 4 
safengivre: asa ual aan i 


Saraaetarat werd BadtaaA_ | 8 Il 


One conceited by wealth and learning, but exhibiting 
his erudition in an assembly and thus pretending to be 
detached appears to be free from conceit. (35) 

od Remade sara: Fiser anda: | 
an 
ef wanaaaararceeaarteraa 1 36 1 


In view of the presence of these contradictory features 
it is difficult to know as to what exactly is the true nature 
ofa person. Hence let one direct one’s mind inward (to 
know the true nature of a person). (36) 


suit aianataatar | 
ade agrees Hear a aia 1 8° 


The self is the bodiless within the bodies, the unchang- 
ing one in things which possess no stability; it is omnipre- 
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sent and is the substratum of all objects. Realising the self 
to be this, one does not grieve. (37) 


See KU, 2.22. 


AL4 The Grace of God 


AAAI Aal: otsI_ Aga a Fear | 
wat ated Aargaal aa: 1 XH 


aaaaisaTR 4 Baa | 
Sit aaa: erat ei aaaatad ger, wasn 


By one whose mind is directed outward and who (there- 
fore) docs not have the grace of God, the self cannot be 
realised by learning the various (Vedic) texts, or by acquir- 
ing abundant knowledge (by means of the study of texts 


other than the Vedas), or by mental power (to retain the 
teachings of the texts studied). 


It is attained by him (alone) upon whom God bestows 
His grace and who directs his mind inward. To such an 
aspirant God clearly reveals His essential nature in its 
entirety. (38-39) 


God, being the blend of pure consciousnes: 
has His essential nature as pure consciousness. 
‘essential nature to the qualified aspirant. 


. See KU, 2.23. 
od saat atnfahe a Ata a: | 
amieatisaane demrsamcgaa 1 Ye 1 
God bestows His grace upon him who is free from sin, 


anger and distraction of mind and who is not allured by 
‘the supernatural powers (resulting from the pursuit of the 


snd may or avidyt, 
He reveals His 
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eight limbs of Yoga). That aspirant attains (the true nature 
of) the self through knowledge (that is, self-realisation). 
(40) 


ares seraaated aa dete | 
aisags: ee ate crea: wafaala Par nee 


How is it possible for one to realise, without the grace 
of God, the effulgent self that consumes along with the lord 
of death the entire world beginning with men of spiritual 
birth? (41) 


a asl aaa ateeg efi Fa aaat FI | 
gfentat stat ateateeaai vat 11 83 1 


If it is asked as to who is the knower and what it is to 
be known, then listen about the two; the individual soul 
and God have entered into the mind and they have (respec- 
tively) attained the characteristics of being a knower and 
an object to be known. (42) 


‘The pure consciousness reflected in or conditioned by the 
mind is the individual soul. And the consciousness that transcends 
the mind is the witness-self identified with God. 


See KU, 3.1. 


aliiodt aasciasiakodl aazae | 
qaenit a aeasagtet aazat aa) 83 


The individual soul is the conditioned entity, while God 
is an unconditioned one. The relation between the two is 
similar to the one that exists between the lord of the chariot 
and the place to be reached (by him). (43) 


eC 
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sid d Pr Be aati wag | 
Staafiadert aria sad aa: 1) Be 1) 
Know the individual soul to be the lord of the chariot. 
Know the body as verily the chariot. Know the intellect 


which is the limiting adjunct of the individual soul to be 
the charioteer. And know the mind as the rein. (44) 


Sce KU, 3.3. 
gtaatn gar dar Baa aaa: | 
areata aaa ta: agar: 1 84 
eal arent Fara aaa aA | 
asec Aviat Geng aq 1 26 
‘The senses are to be known as horses and sense-objects 
are the paths (where the senses go). Reaching the destina- 


tion or not reaching it in the case of the lord of the chariot 
always depends upon the charioteer. 


Controlling the senses by mind, the intellect would 
function inward gradually and would reach the farther end 


of the path, namely, the (supreme) abode of the all per- 
vading. (45~46) 


See KU, 3.4-7. 


ahaaittorrariedt arden: | 
ghaieat Wea warcea Rea’ 11 ve 1 


‘The due order of the inward objects begins with the 
senses and ends with the self. The elements are more inward 
than the elementals — the sense-organs. (47) 


See KU, 3.10. 
2 vente - a, 
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aqatra: aeaarsa ara | 
aaishagrerian sdetails: 1 8< 0 


Mind which is the effect of the subtle elements is more 
inward than the quintuplicated elements. And intellect 
which is the limiting adjunct that causes the sense of agency 
is still more inward. (48) 


aatedaiatrrat saBeda: | 
FADARCIMERIAR, TSAAITAPAT 1 BS. Il 


And that which causes the sense of agency in the cosmic 
Being is much more inward than the intellect that causes 
the sense of agency in the individual soul. It is known as 
mahat, and maya the unmanifested is more inward, (49) 


tis only the reflection and resolve on the part of the supreme 
Self in the form ‘I shall become many’. It is a mode of avidya, 


APIREARAATA SALTER: gee Fira: | 
gaara oi fefaa_ad Aaa gaa ne 
More inward than mdyd — the unmanifest, is the self 


which is its substratum. There is nothing more 
than the self. Everything is being pervaded by it. (50) 


See KU, 3.10. 
ARG GOVT SSAA TOL | 
anette: Piftacd aif gem: ‘seat Ha: 4e 


‘The self is of the nature of existence. Every object is 
manifested as existent (sat) because it is pervaded by the 


1, guiterm: = Sis Se So Fy Go Tis Te Th Mey Tey Ay 
Ay Hs Ba te 
A—43 
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self (which is existence). The self is (termed) purusa as it 
fills all. (51) 
aaaaranisa: Teasers AAA | 
aeceaaataar at areata RAI MR I 


So the enquiry into the true nature of the objects 
‘culminates in the self. Since it is the final goal to be reached, 
the lord of the chariot (that is, the individual soul) reaches 
it gradually. (52) 


east anaa &H ‘guid azarae: | 
aaRoaatiag agate Fada 48 I 


The true nature of the charioteer (that is, the individual 
soul) is the absolute (Brahman). It is because of the ignor- 
ance of this fact there is the conditioned state. The latter 
would be removed by the realisation of its true nature. 
(63) 


115 The Stages of Yoga 


aren Hag Bg A Ag a Aa | 
aera aerd eq adie Gar 1 48 I 


‘The (true nature of the) self is hidden in all bodies 
because of false identification (with mind, etc..) and hence it 
isnot manifest. He who is devoted to the self would realise 
it through the intellect which is concentered upon it and 
which is (thereby) capable of comprehending the self that 
is most subtle. (54) 


See KU, 3.12. 
faa ata eg ahi atragea | 
amttedaadial Fits anaisaa 144 


1. qi aqattes:- 0; ged agitasq- a 
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‘The mind would become so by the practice of yoga. 
And yoga consists of four stages: control of sheath (that is, 
the sense-organs), mind, individual intellect and collective 
intellect. (55) 


anne arama Gera dete: | 
wat Freraa aalé i9aq cateefor 46 


abecrstae Rerafatacr | 
aeitaarared aeraraaiva_ il 4 I 


By controlling the external organs like speech, ete., 
one must make the mind alone function, Controlling the 
mind too one must make the individual ego-sense alone 


Controlling this one too which is determinate in 
character, one must make the collective intellect — which is 
great, indeterminate in character and which is of the form 
‘I am’ — remain asit is. (56-57) 


Intellect is two-fold as individual and collective. The former 
‘one is exclusively related to cach and every individual soul and 
it has the false notion which is determinate in the form ‘Iam the 
son of the particular person’ etc. The latter one is collective in 
nature and it has the false notion indeterminate in the form ‘I 
am’ only, This is referred to as great. 


The intellect is inspired by the reflection of consciousness in 
nd hence it acquires the false cognition ‘I’, Tn this sense 
it is referred to as ahavikira or egonsense. 


See, KU, 3.13. 


anera Fraga acre Perea aa | 
eaparta Beat att weareeay 1 4¢ 1 


1. wearer — 7 
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Finally when the collective intellect also is subdued, 
then the self alone which is tranquil remains on its own 
accord. This yoga or the means is difficult to practice in the 
ease ofa man of average intellect like passing over the edge 
of sharpened razor. (58) 


See KU, 3.13-14, 


qisticm Beat a waetgha at | 
sonia vasa Frat gala alee Sa 0 48 


If the razor comes into contact with the body deeply, 
then it would cut off the body. If it docs not come into 
contact it would not shave. In the same way mind too 
even when it is controlled would give rise to sleep or would 
proceed externally. (59) 


‘sae aitatsel alee “aa at | 
fra waBad aarena sah 1 ke 
Jost as skill is required on the part of a shaver in using 
the razor, in the same way skill is required on the part of 
one who practices mind —control. Avoiding sleep and 


distraction, one must concentre the mind upon the supreme 
Self, (60) 


meqeralataren atgare arate’ | 
waratractinl ete’ weqtincat: 1&2 It 


‘The self issubtle by being free from sound, touch, etc. 
It is realised by one whose mind is capable of comprehend- 
ing the subtle one. The gross nature of ether, air, fire, water, 
and earth is due to their postession of sound, etc. (61) 


1. @aeam - 4%, 3% 


2. maT FUT - Fe Ty By Ty a 
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‘The self free from sound, et 


is therefore not gross but is 
only subtle. 


See KU, 3.15. 


aeqeaail Saat eat aM ga | 
ca hrag:raron ‘aaa: BAR ke 


Sound, touch, colour, taste, smell — all these are the 
qualities of the elements, Space, etc., respectively possess 
one, two, three, four and all of the five qualities. (62) 


Space possesses the quality of sound only. Air possesses sound 
and (ouch, Fire has sound, touch and colour, while water, has 
sound, touch, colour and taste. Earth possesses smell too besides 
the above four. 


qoute eteage: ataateloeaa | 
Frioi aierarirapaiaed 0 43 I 


‘The gross form of a substance increases in accordance 
with the increase in qualities. The subtle nature of an 
entity also will increase in accordance with the decrease in 
qualities. The self being free from any quality is the most 
subtle, and, it is realised by the mind which is (also extre~ 
mely one-pointed and thus is) capable of comprehending 
the most subtle. (63) 


Rariit aaataat Aer’ aaaer 
aa areaear aad qa tl ee I 
Knowledge and the means thereof have been explained 
by Yama. Detachment has been exhibited by Naciketas 


of his own accord. Hence this narrative relating to Naci- 
ketas is auspicious. (64) 


See KU, 3.16-17. 
1. wear — 4,4; sttnftg — ss. at 
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udtaiated sara saa | 
2aci aRRaisr Bara: sare 1 64 11 


‘This itself is again set forth in all its details in a clear 
manner, Oh, Naciketas! listen to the impediments that stand 
in the way of attaining the knowledge. (65) 


staat add aaa ata: | 
wae: seme a efaah ate 11 86 


‘The supreme Lord created the sensc-organs to perceive 
‘external objects. Hence no one sees the inward self through 
them. (66) 


Beri a aaRigheer aATSa | 
ae aatabrgranaaraacieaa 1) &° 1) 
In the same way, mind has been created with desire- 
ithas been created without desire [too] with a view to realise 


the self Of the two, it is with the [latter type of] mind 
‘associated with concentration, the self is realised. (67) 


11.6 Discrimination 
aiteraraaen eadteaa: gar | 
suai 4a amis ead aghieram ue 1 


Let that consciousness be distinguished by the aid of 
which the person knows colour, etc., through his sense; 
‘organs, and perceives the objects of the dream state, (68) 


Sarda od Gaftegea Rrevasa Pew | 
aa fafas oral dari ae weg fe 8811 


When it is said that the (group of] inert objects is 
manifested by the consciousness, does group of the know- 


— 
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able objects exist independent of consciousness? [No] 
And that consciousness is indeed Brahman. (69) 


aga dee zag afeaar | 
aataniadid aq ata am aftiag 1 ee 


‘That which even the Gods have doubted, that which 
Naciketas asked for, and that which transcends merit and 
demerit is described as Brahman. (70) 


‘a: eainedieanfea sha: sronfare: | 
sutat Bad sae a qa nee 1 


Knowing the [true nature of] the individual soul who 
is the experient of the fruits of actions, and who is the sup- 
porter of the vital-airs, and by distinguishing it from the 
limiting adjunct, as identical with [the true nature of] God, 
one docs not have any disgust [as such a one has become 
Brahman which is one without a second and which is free 
from transmigratory existence]. (71) 


See KU, 4.5. 


Saikara interprets the expression ne sijugupsate in the sense 
that he who has attained the knowledge of Brahman does not 
desire (0 protect oneself as he has become Brahman which is free 
from transmigratory existence, 


grea Aedsealaeae Baa | 
smreadaal oa Salsa ger et Sa: 1 OR 


Fresh birth is disgustful. And that is not presentin the 
case of the knower of the truth. He is referred to as the 
creator of the world. How could there be origination for 

“him? (72) 


1. wri: wer — g 2 erty — ty 
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ameesha atag By’ aw saa | 
wat: a Bega Aisa ama waft 1 3 
‘That which abides in the body is proclaimed in the 
Vedas as Brahman. He who perceives anything like variety 


goes from death to death [that is, he will be born again 
and again and meet death]. (73) 


See KU, 4.10. 


| naeaameeatastaa: | 
arangeatatna abit M4 a aah 11 ee 11 


‘The fact of non-duality between [the true nature of] 
the individual soul and [that of] God is to be attained 
by concentered mind alone. And in the non-dual sclf, the 
‘one with concentered mind does not see any difference. 
(74) 


See KU, 410-11. 


The individual soul who resides in the heart and is 
conditioned by the mind is of the size of the thumb. When 
: the limiting adjunct is removed it is the controller of the 
world of objects — past, (present) and future. (75) 
‘This means that the essential nature of the individual soul 
is identical with the essential nature of God who is the controller 
of the world. 


i ast apes 
eee ets i 


1 @y—uT 
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‘The water rained down in a ridge flows down in a 
manifold way. In the same way, he who secs difference 
between the individual soul and God undergoes several 
births. (76) 


a a FAS eA alead daasaaa_ | 
ada seat cer Parma aaa ‘gt: 


When pure water rained down into the li 
in a well stays there; [it becomes the same and] it is drank. 
In the same way, the person with controlled mind, by 
knowing his true nature to be Brahman (becomes Brahman] 
and is liberated. (77) 


The point of illustration here is: when pure water is poured 
into pure water it becomes just the same and not different. In 
the same way the self of one who knows Brahman becomes Brah- 
man, 


See KU, 4.15. 


gaaagk agaeaiaay | 
ered ae d eg Ra: aa Bae 1 ee 1 


Realising the ruler of the city of eleven gates including 
the navel and the one on the skull which is termed body, 
one who is already liberated gets liberated, (78) 


‘The body has eleven apertures — seven in the head (eyes, 
ars, nostrils and mouth), three in the lower part of the body 
including the navel and one on the skull, 


‘The individual soul being really of the nature of Brahman is, 
always liberated. Yet, because of its false identification with 
mind, body, ete., owing to avidyi it has lost sight of its identity 
with Brahman. “When soil is removed by the realisation of 
Brahman as identical with the true nature of the individual soul, 
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the latter seems to attain liberation. Hence he who is already 
liberated seems to be liberated. 


Stanfearsmnfeatideal ga: gat | 
mitre Bae: aa faa es 


‘The one who has attained the knowledge of Brahman 
and [thus] is liberated continue to live in the body by being 
freed from the bondage consisting of avidya, desire, etc. 
When his body falls off, ‘He’ being freed from the body is 
[finally] liberated in view of the absence of taking another 
body. (79) 


singel aaaIAR, AAA: | 
a@asraaal Regarerataa i <e tt 
‘The self leads up prana and bring down apdna. The 
sense-organs like sense of sight, etc., function for its sake. 


Let the existence of the self be inferred on the basis of this 
reasoning. (80) 


ARTE TORATET: A: SAAT | 
gonad eat arqreitaahersta 1 <e U 


‘The vital-airs, sense of sight, etc., have an agent 
because these are instruments, like axe. [And the agent is 
the self], Hence the contention that there is no self is 
rejected. (81) 

Naciketas hassaid that there are those who believe that there 
is ho self apart from the body, senses, mind, and intellect. (See 
‘Kath Up. 1.21), And that contention is rejected in this verse by 
‘saying that there must exist something for whose sake vital powers 
and sense-organs do operate, And that is the self. 


sronarraang, at Staci ages | 
aa sionenaat a: eat Aa stake 11 <2 1 


KATHOPANISADVIVARANAM 7 


‘The contention that the body lives by the upward and 
the downward breath is not sound, The body lives by the 
agent [that is, the self] in which the vital powers etc., 
endure. (82) 


See KU, 


a alter 28 8% eedaga: ga: | 
Soka eae 0 <8 i 


When the body falls off, the individual soul again 
attains spiritual birth, etc., or it is born as a creeper or 
tree in accordance with its past merits and demerits. 
(3) 


Sce KU, 5.7. 
3a aaret aes atedgeat | 
FARA WATS aa Fa <2 II 

The body higher or lower is based upon the actions per- 


formed by the individual soul; it is because it is higher or 
lower, like a palace and a hut. (84) 


‘The point of illustration is thus: A palace and a hut are of 
higher and lower grades respectively. And they are fashioned by 
‘a king and a poor man who have performed metitorius and sinful 
ddceds in their previous births respectively 


BReag a: acl seri wr; BAA | 
Rertaacre at ar Freed pA 


Who is capable of denying the existence of the self, 
‘the one who is distinct from body and who creates in the 
state of dream, when all the sense-organscease to function, 
objects at one’s own will. (85) 
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11.7 The Identity of Jtva and Brakman 
Starari sara aeiatareaged: | 


Beal afer sera staat Sra ce 


Having thus established the individual soul (as distinct 

ynd (then) leaving out its limiting adjuncts 
one realises it as identical with Brahman which is indicated 
by the characteristic of being the substratum of the world. 
(86) 


atria: sig afea aga wq_ | 
warn ae ‘gag Bg ‘age nce 


‘Just as fire would become varied in shape according 

| to the form of objects it burns such as pieces of wood, in 
the same way the only one self becomes varied according 
to whatever form of the bodies it enters into. (87) 


See KU, 5.10. 
aeaaist tag se svega: | 
agar araane SAI Ta Aq << I 


Just as wind entering into the bodies in the form of 
‘prana appears varied (like apdva etc.) in the same way the 


self too appears as distinct in each and every limiting 
i adjunct. (88) 
See KU, 5.11, 


eaaaeretisit a eadatierare | 
aalerast aq am aar Z¥a4 ‘fea 1) <8 
1. gta a, % 


2 sate — 
3. meat - a, 


Bo For Gor Go Go Ty Wy B eT, Ae 
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Just as the sun who is present in the eye of every being 
(as its presiding deity) is not tainted by the impurities of the 
eye, in the same way Brahman — the self although present 
within all beings is not affected by the miscry of these 
beings. (89) 


aayaraudte: saat aera: | 
gai ed aan gala age qT Az: I Se UI 


‘The one, which does not depend upon any other factor 
for its manifestation, which is the inner self of all would 
make itself appear in a manifold way by being concealed 
by maya, like an actor. (90) 


See KU, 5.13. 


avtatas g2tsd geagiaaai sa | 
axigaita: sam Brareqvaat 1 3e 
This self having maya as its limiting adjunct is God. 
‘The latter dispenses the fruits of the actions of the selves 


which have intellect as their limiting adjunct with a view 
that they may experience them. (91) 


See KU, 5.14. 


afred arene! afa a aa: | 
aai Fen qraenitaeraza aaa: 88 
‘There is eternal tranquility and unending Brahman- 


bliss for those who realise the self which remains as the 
witness by transcending their minds. (92) 


1, mrear ga - a 
2. wag’ ati aT 
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abide cared seri aaa gar | 
‘a ceil al aaare g Aa a cea 88 tt 


‘That bliss which is beyond words, the wise ones experi- 
ence it directly. It is asked as to whether it is an object 
of knowledge or self-luminous. It is said that it is not an 
‘object of knowledge. (93) 


a areata alan asa eis | 
fe a aed ‘aera aries arent adie 88 


‘The sun and the like and the intellect, ete., do not 
manifest that self-luminous principle. On the other hand, 
they all shine following its luminosity through its light. 
(4) 

KU, 5.15. 


For details see Introduction, 0.2. 
waka aaa dara: | 
anguRA: TET Aa | 84 I 

For this tree of transmigratory existence, Brahman- 
the root is high above as it is the supreme abode. Divine 
beings, human beings, animals, etc, constitutes its branches, 

which are (shooting) downwards, (95) 

See KU, 6.1. 


arya aa eri sataetaeaa | 
afer stat: Pac: wd cet ara sea 11 36 1 
‘That which is the root is self-luminous. On this 


ground itself itis spoken of as immortal. All the worlds are 
superimposed upon it. Nothing transcends it. (96) 


1 afer - a? 
2 aaah - 
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Pot, ete, 
upon sense 
tion, 


which are not self-luminous and which depené 
ms for their manifestations are subject to destruc: 


Renate sn a sired Fea | 
aftaaigamrenastter: areata 1 88 


By that Brahman which is associated with the power- 
mdy4 the entire world is controlled. ‘The Gods of Fire, Sun 
and others are afraid of Him (that is, abide by his law) and 
carry out their functions. (97) 


See KU, 6.2-3. 
ARSE IG aeaTS, TRAIT Fa 
srureitg agate: SRNERAEAA: M1 S< Uh 


Prior to the falling off of this body, if one is not able 
torealise the self, then it is generally very hard to attain its 
realisation in births in the other worlds. (98) 


ara Rasiee ard aft Pes 1 
Tre AsAMGATIST Ut SS Il 


In the world of manes, the individual soul docs not 
have any independence as in the world of dream. In the 
world of Gandharvas the mind of the individual soul is 
‘extremely unsteady in view of the desire for enjoyment 
there. (99) 


amareiseas ata: a ae: get a & 1 
atarge he aoe GEA Ul tee th 


‘This realisation can be had in the world of Hiranya- 
garbha. But the attainment of the world is not at all easy. 


1. wraq-a 
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‘The self would be clearly perceived by the individual soul 
in a pure mind asin a mirror. (100) 


See KU, 6.5. 


ehraomrarcrannraaaara_ | 
gear acai afta awed grad ‘ae 1 262 I 


After knowing that the sense-organs do not constitute 
the self in view of their rising and setting [during the waking 
and the sleeping states respectively], in the witness of the 
sense-organs which is the true nature of onc’s self, its 
identity with Brahman is easily understood (101) 


aeqRenedanaeaen: | 
sea “fea ge: ei aneara aera Brat tt 202 tt 
Ifthe aspirant is one of average intellect, then he realises 
the true nature of his self by distinguishing it with concen- 


tration of thought, from the sense-organs, mind, intellect 
viewed collectively and the unmanifest one by one. (102) 


If the aspirant is one of superior intellect then he would 
‘know that in the manner set forth in the previous verse. 


‘qrrataeterrasd 4 fe fet | 
Fraud fees agin vate 1 293 0 


The self does not come within the sphere of sense- 
organs. He who has directed his sense organs inward realises 
the self with mind which is controlled and which has 
become one-pointed. (103) 


st Lge m 
2. fager - a 
3. ward - 2,4, 4% 
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aaaristacrat ef agi GAL | 
Framfe: agi avramaei sa@ 1 te8 Hh 


When the aspirant, casting off negligence, holds back 
all the sense-organs along with the intellect, then that state 
they consider to be yoga. (104) 


aahmieash erecting aatie | 
PROUTESAT a BA SIGH I ket I 


‘The knower of the truth has said that the self exists, 
although it transcends the sphere of all sense-organs. If 
the self which is the cause is non-existent, then the effect — 
the world would become void. (105) 


aei@anereat aaah a aa 1 
adage 4a aa aera AAU ko8 Hh 
arene: araarat eerste aa: ga: 1 

saa eaters aaa FAR Ml 8 I 


This self must be believed to be existing, and, it should 
not be believed that it is not existing. That which is per- 
vasive everywhere, how could it be said that it does not 
exist? 


rasping the self as existing through its adjuncts in 
the initial stage, one realises it in its true nature (later on) 
by eliminating all the limiting adjuncts. (106-107) 


11.8 The Destruction of the Limiting Adjunct 


satel ast eRaaaa afar | 
Freufiraraad ag at aaeaa Il tee Hl 
A—45 
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Let it be realised thus: since the limiting adjuncts are 
fancied by mdyd, that entity (namely, the self) is free from 
the limiting adjuncts and is mere unconditioned existence. 
(108) 


eel Sena alsa sae TS | 

wat Rata dat aN setae vat gat i 26% I 
Aakresrad Fea: seta | 

ai aaaeelt antes fa: i eee Il 


Having brought the turbid water, ifone puts the powder 
of cleansing-nut in it, then the water becomes limpid. In 
the same way too, to one who has the knowledge of the self 
with its adjuncts, the unconditioned one presents. itself 
clearly. The intellect characterised by the absence of desire 
through the practice of mind-control is similar to putting 
‘the powder of the cleansing-nut in water. (109-110) 


aa aa sgeaed erat Aser ale Pao: | 
aaa aeiat eat a sitaa_awai asa 222 I 


When alll the desires rooted in the heart are removed, 
then the individual soul leaving out its mortal nature 
becomes Brahman while living. (111) 


‘The individual soul although in its essential natures eternal, 


yet as associated with the psycho-physical organism is viewed 
mortal. 


wei Sari areata Fa aa | 
aa wea: wana Fraed Pea: 11 223 


Desires constitute the knots of the heart. They arise 
when one falsely identifying the pure consciousness with 
the intellect desires for the objects. They are torn in the 
‘case of the knower of the truth. (112) 
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aeanPaaaaarann aft | 
ranma: ag Rt sarecaa asf a 228 I 


When the false notion of identity between the cons- 
ciousness and the intellect is removed [by the direct know- 
ledge of the self), then let there be the semblance of desires 
in the mind. They too will vanish gradually. (113) 


‘When there arises the knowledge of the self, aidya will be re= 
moved and so its effect — mind will be removed. Desire, etc., too 
which are the modifications of the miad cannot exist. Yet, the 
latent forms of them will continue to exist on account of the 
force of the fructified merits and demerits. These latent forms 
are referred to as semblance of desires. When the fructified 
merits and demerits are exhausted, the latent forms would also 
vanish. 


Slawrag fer a af sfqaa 1 
suitenag fa: at a ara a & Baa uw 222 


‘The one who is liberated and yet alive does not expe- 
rience death. Death is only the departure of the vital 
breath [from the body]. That, however, is not the case in 
respect of the knower of the truth. (114) 


sion aeaidera aaratreiad | 
art gut aa a AM awa 24 I 


‘The vital-airs are dissolved inside the body like water 
poured over a heated stone. The knower of the truth being 
Brahman prior to enlightenment becomes Brahman after 
the dissolution of the vital-airs. (115) 


Here becoming Brahman means relising Brahman and 
being Brahman, 
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ae arena: Fequed Ba sal GAR | 
area Aare aa reat RASA Uh 26 II 


[the unconditioned] 
Brahman meditates upon the conditioned Brahman, then 
he, after the fall of the body, proceeding through the artery 


in the head reaches the world of Hiranyagarbha and will 
be liberated. (116) 


arama dake war at | 
Req Gea afd anaaansti eee 1 
If here itself there arises the purity of heart to the one 
who meditates, then he distinguishes the self which is im- 
manent in the heart [from the intellect, etc.] and realises 
it to be Brahman. (117) 
wasted aed Beat ari cakes | 
weeal Benead waearais FATA Ml ee< I 
Having attained the knowledge imparted by Yama, as 


also the practice of mind-control, Naciketas attained 


Brahman. Any other person who attains these will also be 
liberated. (118) 


See KU, 6.18, 


for acneatfaerarad aerate | 
wea site, a Gen: parda a dea: x28 1 


One should recite the hymn ‘saka nou’ in order that the 
impediments that stand in the way of attaining knowledge 
and its fruit may be warded off. By the recital of the 


hymn all the impediments are quelled. There is no doubt 
about this. (119) 
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Suri aifaer ear aa aan gar | 
sous Gama: aa Praridadeaa i ee 1 
By worshipping Vidyatirtha Mahesvara, a person 


would attain that amount of intense detachment as is pos- 
sessed by Naciketas. (120) 


at sfiftarwaghfica® sqahaert «caries 
arieremseara: 1 


Here ends the Chapter XI entitled “An Elucidation of 
the Kathopanisad” in the Anubhitiprakdsa composed by the 
Sage Vidyaranya. 


Le smiley = yy ay By TT 
2 agafarert caarfihiect cergatseam - 6) Fo 
By My May Ty 
eagyfaert afreaftares: aquiseaa:- a, 7 
ceaquanerfinrera seated apraaisoren - a, 
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it sffrareanfateae — aalefreqaigyfiererit 
saagifiace aritereaiseaa:- Fy Fs 


CHAPTER XII 
12. SVETASVATARAVIVARANAM. 


Marsan a agenensads: | 
aisaratrea: Stara Rat sarentsa aA i Al 


Svetasvatara — the originator of the recension of the 
Yajurceda has imparted the knowledge of Brahman to the 
ascetics of the paramaharnsa order. I shall explain it here. 


0) 


‘The Scet&ssatarepanizad belongs to the Taittiriya school of 
the Krsna-yajureeds. It consists of six adkyiyas. It deals with the 
identity of the individual soul with Brahman by explaining the 
cause of the world, the nature of may4, the means to the knowledge 
of Brahman and the nature of God and the individual soul. This 
also contains several invocations addressed to God. 


12.1 The Cause of the World 
@ gazed 2 Aniea aaa: | 
sre: er aia FG ga WR 


‘Those who always expound the meaning of the Vedas 
and who are desirous of release. pursue the reverential 
inquiry (into the nature of Brahman). It is proclaimed in 
the Upanigads that Brahman is the cause of the world. (2) 


See SU, 


safatatiarn: alacrerai fala | 
armrata Prari Paiveg 7 ge 11 3 I 
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tion, sustentation and destruction (of the 
effects) take place. What exactly is the nature of that 
cause is not known. (3) 


wa Raeaa sa Ba a Sa | 
wa: ofr saaeat gaat at Few 1 8 


From which specific source are we born? By what do 
we live? Where do we lapse back? Who is the dispenser of 
the fruits of actions, namely, pleasure, etc.? (4) 


See $U, 1.1. 
Rigramradt tna senqaera: | 
frames oS ase “areahiaa 14 I 


‘The assertion — that birth, etc. (sustentation and 
death) proceed from parents, food, and disease, and the dis- 
penser of the fruits of actions is the king — is insignifi- 
cant. (5) 


fausraaiva smafa-aasga | 
anol aa aaa aa g awa Ne I 
Now what is enquired into is the cause of the world 
consisting of parents, the king and the like. That, however, 


could be known only from metaphysical texts. And the 
teaching of each text, however, is different. (6) 


aie: aael Frater ware | 
sar sita ca aarqeaih seat: |) © 
1. Targft - ee, gs we a, AR, aT, aT 
netsh - cr ain - 4, 8, 
2. sremfiay - a5 erearvoy - 
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‘The cause of the world has been described by philoso- 
phers as time, nature, law, chance, the five clements, 
pradhdna or the individual soul. (7) 


See SU, 1.2. 


maaale Haga adal aerarAa: | 
asaleaa seni aga erearat i <1 


Foetus arises during the time favourable for concep- 
tion, During the rainy season plants come into existence. 
‘These are cited as illustrative examples by one who 
advocates the view that time is the cause of the world. (8) 


eaaaaas sé zaazET | 
waar qattenghatiaee: 1s i 
He who advocates that nature constitutes the cause, 
cites the illustrative example of fire, which by nature, is hot 
and of water which is liquid. He who maintains that 
necessity constitutes the cause refers to the example of the 


cognition of colour resulting from (the functioning of) sense 
of sight. (9) 


ateararaen aesrazataa | 
apardt Renemnisrarlazea, | te Il 


By him who says hat everything is produced by chance, 
the disparity of one being rich and another poor is cited as 
an example. He who considers the five elements (of earth, 
water, fire, air and space) to be the cause cites hardness 
(which is the quality of earth) etc., present in the physical 
body as an example. (10) 


sara gam enfawrtazE, | 
Shaardt saeeTerearagTE ke I 


ufrecarigearteat - i, a, 4, a1, a 
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He who considers pradkdna (consisting of the three 
strands of sattva, rajas and tamas) as the cause of the world 
refers to persons who are sattea-predominant in character 
as an example. He who views the individual souls to be the 
cause of the world refers to the birth asa divine being, etc., 
under the influence of merits, (Il) * 


Merits arising from the performance of prescribed deeds con« 
stitute the cause of birth as a divine being. It is the individual 
soul who performs the actions. Hence the individual soul is 
the cause of the world which is its field of experience. 


aaa artdzar_ f ara Awa 
aaarafrariars_adatsteaht Fa a_i 23 I 


Each and every case (referred to above) is substantiated 
by reasoning. Hence what exactly is the truth that is 
being enquired into. If it is said that since none of the 
above factors can be dispensed with, the aggregate of 
all the factors constitutes the cause, then it is said ‘no’. 


(12) 


aad 30 sit aff areas | 
ansarraa aa ‘ddtrafa Jn 28 


When the individual soul which is sentient and which 
independently exists, how could, according to you, time 
and other factors which are insentient could form an aggre- 
gate each one retaining its predominant nature? (13) 


ale shat tareg aa genaziar | 
aera: Sra ga Ba eet 'a eA 1 ee 1 
1, gdt-@ 


2 9 gafra - 7 
A-46 
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If that be the case, then let the individual soul be the 
cause of the world — if itis saidso, then itis stated ‘no’. It 
is because the individual soul is afflicted with misery He. 


who is independent, is never seen to be causing misery to 
one’s self, (14) 


See SU, 1.2. 


aia ag sig Gara aENT aT | 
naraaaratameea eaara: | 24 I 


Discerning several logical difficulties in all the views, 
(the sages) by means of devotion to contemplation intuiti- 
vely perceived the indeterminable power known as maya. 


(is) 


Sce SU, 1.3. 


Shea aed asad a fa at | 
a saniaaaa Adieta & aa: i ee 1 


Although there are reasonings (to substantiate the 
views) in the initial stages, yet ultimately there is none. ‘The 
disputants are worried in the end with the fecling ‘I do not 
know’. (16) 


12.2. Maya 
aera aol waaearaga: | 
aagiaatralea arieneficiaa: i 2° 11 


Ifa person secks proof in regard to that which isindes- 
cribable, then he is an ignorant one. Being deluded to a 
great extent, he would (even) seck to have visual cognition 
of an entity that is devoid of colour. (17) 
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afalast afta aahaot a aed: 1 
‘aed san zefiesaaiitiza: i 2 A 


‘That which is the final resort of all the disputants with- 
out any difference of opinion whatsoever is ignorance. It 
is that ignorance which wise men identify as indetermin- 
able maya. (18) 


weary wararan ad a ae | 
gaze aed aera: adda: 1 28 Il 


Maya is not to be discredited, as it is capable of 
bringing into existence every effect. It is accepted by all 
that its nature is to bring together two incompatible things. 
(19) 


aarearat arrat gre sfafaRaa: 1 
vara aq srericatatagtt i = I 


‘The supreme Self is reflected in maya of such nature. 
And it is the underlying principle of timeand other factors 
which come under the realm of maya. (20) 


‘Time according to Advaita is the relation between Brabman 
and miyd, See SLS, p. 362. 


naaRaetteaed segieat Tae | 
danaaieng: dared a Re 


Wise men describe the supreme Self — which is associa: 
ted with maya and which appears as the world— as the wheel 
of transmigration and also as the river of transmigration, 
1) 


"See SU, 14-5 


Lo wad - Fey Tay Beet a) 
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gat gaslaaeeaaaatiadd | 
aesaa Sant aga sa Aa RR Il 


‘Transmigratory process occuring oftentimes whirls 
round like a wheel. There is a continual flow of it like the 
the current of a river. (22) 


ShalsdaniaBaraay saa Bat | 
avtata gaat seag FA 1 RR Ul 
‘The individual soul, having mind as its limitingadjunct, 
is made to undergo cyclic existence like a wheel. Itis God 
who has mdy@ as his limiting adjunct makes the individual 


soul take several births (in accordance with its merits and 
demerits). (23) 


This means that the individual soul reaches the other world 
‘and comes back to the earth quite often. 


safigad 9 an ag “ated | 
geal Agree BAgaaTeT 1 Re II 
Brahman is taught in the Upanigads as one free from 


the two limiting adjuncts. Those who know this truth of 
the Upanigads would be devoted to Brahman. (24) 


SU, 1., 67. 


Soe ea eaacaeaa ABeienat A | 
frafa garitarateagien g Gala are 1 8 UI 


‘The world during the creation and dissolution would 
remain manifest and unmanifest respectively. Gods the 
substratum of the two. And pure consciousness that trans- 
cends the world is in liberation forever. (25) 


1 aq-H 2 taat- a 
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gartaagaast aaa Ata a at 
aANieraiteert Ara AeA FAA WR A 


God is the controller, He is omniscient and makes 
the individual soul experience (the object of the world). The 
individual soul is controlled by Him; it is ignorant and is an 
experient. It is maya which is responsible for the concep- 
tions of the two. These three, namely, God, the individual 
soul and mdyd are superimposed upon Brahman. (26) 


See SU, 1.9. 


‘sorgani staid area Beare i 
aged Pregalaf’earnaia: ar 1 29 1 


‘One must dispel by meditation, etc., the four factors, 
namely, the false appearance of the world, the false notion 
that the individual soul is different (from Brahman), latent 
impressions, and the sustentation of body. (27) 


afict anccararng aif agar | 
aed asa ae siaaalsrrsts i X¢ I 


By meditation upon Brahman as everything, the false 
appearance of the world vanishes. By meditation upon 
one’s self as Brahman, the state of being an individual soul 
too vanishes, (28) 


aga aI aa area Pada | 
aneara Searalad efaastaer 8 0 


When non-duality (between the so-called individual 
soul and Brahman) is meditated upon, the latent impressions 


1 amgg-o 2. Feearanky - ce 
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cease to exist. And the body falls off when the fructified 
merits and demerits are exhausted. Maya in its entirety is 
removed then. (29) 

See SU, 1.10. 


For details see Introduction, 0.6 


ABA TI Sowa a TTA, | 
qramagiarsa aay aeatfzat: i Re | 


When by the knowledge of Brahman the bonds are 
removed, one becomes free from afflictions and does not ex- 
perience (fresh) birth. The bonds are set forth to be four 
inthe scriptures. (30) 


See jfatea devavi sarcepltapahinih 
Hrieaih klelaih jonmamrtyuprehinih, SU, 1.11. 


nel Aen aa avabitari a wat | 
aet bras He 'gaT Re I 


The bonds are admitted to be four: mala, maya, karma 
and tattoatirodkana, Of these, mala is the defect that sub- 
jugates the power of knowledge and the power of action 
(existing in the internal organ). (31) 


amnigantttean a god = er, | 
sgerahieri aaeaeaaa 11 RR II 


Maya is stated to be the cause of desire, etc. Karma 
stands for both merits and demerits. The concealment of 
Brahman is evident in the case of all the ignorant ones too. 
(32) 


1. asad - at: 
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12.3 The Means of Knowledge 


are sasale: oe sakenteeierar | 
feetar gent aafaaeea’ oa RR 


Patafijali has described the five kinds of afflictions, 
Of these, avidyd is the first one. The second one is individu- 
ation, Desire and aversion are the subsequent ones. Ardent 
attachment is the fifth one. 


avidytimitaorsadoesibhinivelah pancak{elth, Yopa-satra, 2.3, 
anityalucidulKhandimasu nityotucisukhatmakhyatiravidya, [bid 2.5. 
dredartanataktyorchatmataiodsmita, Ibid, 2.6. 

sukhinusayt ipo, Ibid, 2.7. 

dubkhinulayt decsab, Ibid, 2.8. 

soarasipividuso'pitathiradho' Bhinieelah, Ibid, 2.9. 


teen ated Seeea aa aa aeadt: | 
sada eet: erectenfreraa_ tl 32 I 


‘The knowledge that the group of the experient (namely, 
the individual soul), the objects of enjoyment, and God 
(who prompts the individual souls to actions) is Brahman is 
the knowledge of Brahman. It would be attained by pur- 
suing the means like the attainment of fire from the fire~ 
producing stick. (84) 


See SU, 1.12-13, 
saa: saa Ae SAA | 
fer eed aaeraraagat: 34 
adeaitienrcard ait afiteanticnt | 
aratardrat wave FEA 1 36 I 


1. fafratnea- 
2. Rearfian- a 
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‘The meditation upon the pranava as Brahman is the 
means of attaining the knowledge of Brahman. Just as oil 
is attained from sesamum seeds, in the same way the know- 
ledge of Brahman is attained through the pursuit of the 
means (namely, meditation upon franava, etc.) 


‘The self pervades all things, like butter, the milk. 
Comprehending it by meditation upon pranava and through 
that by the knowledge of Brahman one is released. (35-36) 


See SU, 1.15-16. 
aged soa FATA aA | 
wal seh qos Fed Far 1 Re A 


What has been said as meditation upon pranava is Yoga. 
He whostrives hard to concentrate themind upon the pranava 
attains the direct knowledge of Brahman. (37) 


staeiag Bg 32 aaa | 
aaeraiad Gra san FAR | RS I 
Holding the body steady and the three parts — chest, 
shoulders, and head erect, and acquiring mastery over the 
practice of postures, one must pursue pratydhdra. (38) 
qaennt Fat a: sae: a saa | 
se scare sonaa Bar i 8S 1 
Pratyahara consists in making the senses rest in the 


heart. One, by remaining firm, overcomes the overwhelm- 


ing nature of the sense-organs through breath-control. 
(39) 


Sroneitasararirarrea SORIA | 
Fite: ere sata aedasaige: | > I 
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For the sense-organs whose function depends upon the 
vital-airs there results subjugation by the control of vital- 
airs. Then one must concentrate one’s mind with attentive 
neas (in a specific object). (40) 


aa gat atm aaeehataa 1 
ariiseResaera Ba ea! AAT | Be Ut 


One must practice meditation in an even place which 
isclean and free from pebbles, etc., mosquito, etc, and 
which is favourable to one’s mind. (41) 


See SU, 2.10 


andrea steramrcat Grafs 31 
aaatatmerhtts Festact at i 22 


If the veins appear as mist, smoke, etc., then let 
‘one ascertain that one’s mind is drawn nearer to Brahman. 


(3) 


Sun, wind, fire, fireflies, lightning, crystal and moon are the 
other factors. ‘The appearance of the veins in these forms is a 
prelude to the manifestation of Brahman. 


Frivaaoragarents a va 1 
ainfafe: saat sear at fet waa eR 


One must practice yoga in a steadfast manner by know- 
ing that one has started achieving the fruit of yoga when 
there results absence of decay and of desire and also plea- 
sant odour, etc. (43) 


See SU, 2.13. 
feeosi axing Rarrishiviea | 
aaghearecararcrare seth 1 Be I 


AST” 
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‘The moon concealed by the cloud becomes bright when 
the clouds vanish away. In thesame way, when unsteadi- 
ness in mind is subdued, mind becomes clear. (44) 


See SU, 2.14. 


erenaaaaia amare sete | 
RAR ge aMATaARaaT AAA |B II 
When the mind becomes clear, there is the clear mani- 


festation of Brahman. Let Brahman which is known through 
the scriptures be realised as identical with one’s self. (45) 


asi wd wilaaed: ai: adfafsan_ | 
wreal @4 we aaeie!a 1 ee 


Realising the supreme Self which is self-luminous, un- 
born, and immutable, and is free from all the effects of 
méya one is released from all the bonds. (46) 


See SU, 2.15. 


aa 2a: aaa aeraiRalaes 3 | 
ada df fara aaa aizaan 1 ve 1) 
‘This self-luminous principle pervades all regions, and 


in all factors such asfire and the like, One should offer 
‘one’s salutations to Him by meditating upon Him. (47) 


See SU, 2.16-17. 


a 
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‘The nature of attributeless Brahman and meditation 
upon the pranava have been imparted with reference to the 
highly competent aspirant. Then the conditioned Brahman 
is described with reference to the aspirants of average in 
tellect. (48) 


Gegsifemarnr siete gar: | 
favo afraficierm asa decafi 1 8s) 


Like a juggler, the one God who spreads the net of 
‘maya controlling the world with its powers, created it and 
destroys it. (49) 


See SU, 3.1-2. 
ue Chaves, Gata 4a aa 1 
sari STATA sae FAA Ye Hl 


God is'one only. Like Him there isno second entity. 
He is the inner-self of all the beings. He is the creator etc., 
of the world. (50) 


God, through mips, creates, sustains and destroys the world. 
a Gaeeaat sia Pracaguttar | 
weal aauren & adtar ga asfaen: ee 


Having attained the cosmic form He has eyes, etc., on 
all sides. The eyes, etc., of every being belong to Him. (51) 


See SU, 3.3. 


at taratife stadRateiarpas | 
way: ara ar gfehige’ 48 I 


He who is desirous of liberation should always offer 
worship to that Lord, by reciting three hymns beginning 
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with yo devdndm, etc., 
heart, (52) 


ith a view to attain cleansing of the 


See SU, 3.46. 


aa: Yeakae wdyaeaataa | 
araater dead grat ereaieafsra: 1 48 


‘He whose mind has become pure thereby, th 
unconditioned Brahman as immanent in all beings and 
pervading the entire world inside and outside would attain 
immortality. (53) 


Aavaramise ged a ad aga | 
arash d Raa aaa arava i 48 


I, by name Svetdsvatara, know that Lord. Anybody 
else too can transcend mortality only by realising Him and 
not by any other means. (54) 


See SU, 3.8. 
aaren aint ar fefaafer casa | 
Hope ited * 
aaatad 34 gol aa se 11 44 I 
Than whom there is none clse higher or smaller, by 


whom the entire world is pervaded and who is firm like a 
tree is the non-dual entity. (55) 


Sce SU, 3.9. 


qalegd diana ea a a ag: | 
8 grata aeoha a acta 11 4% |) 


Those who know this non-dual entity become immortal. 
‘Those who do not know this invariably experience trans- 
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migratory existence. The latter does not result when one 
realises the conditioned Brahman (set forth in the succeed- 
ing verse). (56) 


See SU, 3.10, 


Zoe Peaeren arta’: 
sea wa diated wiz Ye 


The unconditioned Brahman is difficult to be compre- 
hended by those who are devoid of keen intellect. For them 
the conditioned Brahman is easy of comprehension. Hence 
‘one (of average intellect) should meditate upon this. (57) 


aalaafantita: aaugagiara: | 
aah ade sleet Sete ET HME IL 


He is the face, head, and neck of all beings, and is the 
controller of the entire world consisting of movable and 
immovable objects. (58) 


Grant: oe 4 aaeraahera: | 
aauargt sat adter aaah e N48 
Even before assuming the cosmic form the Lord is 


capable of effecting every objects. He is without fect or 
hands; yet He is swift and grasping. (59) 


Sce $U, 3.19. 


aoivolam geet wear wee ez | 
gaa aeaeea waa aller gaat 1 &e I 
It is subtler than the subtle and hence it cannot be 
comprehended (by men of impure intellect), It is greater 


than the great. He who realises the Self of this nature in 
the scriptures there is no misery. (60) 
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eaeaait J avait arate’ aaa ala 
Gaara at age, srdaiczaé ag: 11 &2 1) 
See SU, 3.20 


(The mind of one) who comprehends the cosmic form 
of Brahman becomes steeped in the all-pervasive nature of 
Brahman. Then in order to attain the knowledge of the 
acosmic form one must pray God possessed of a divine 
form. (61) 


4 cals gene waarRAAeA_ | 
swaia ararsitat 4 ‘acaaat Barta 82 1 


12.5 Enguiry into the Nature of Brakman 

Praying God by praising Him with the four hymns 
ya eko’varnah one should then enquire into the nature of 
‘maya and the individual soul and the states of bondage and 
liberation. (62) 


See SU, 4.1-4 
‘The four hymns are: 


1, The Self which is non-dual, and is free from any colour 
(that is, attributeless), which through the power of maya 
brings into existence the world consisting of names and 
forms without any selfish endin view, and which at the 
time of dissolution makes the world lapse back intoit— 
let that Self endow us with a clear understanding. 


‘The Self is the fire, the sun. the wind, the moon; that is 
lustre, Hiravyagarbha and Viris 


3, You are woman, man, youth and the maiden. You 
‘en old man totter along with a stick, You are born in 
a manifold from (by my). 


1. qeUgRR =F Gs Gy Fs Wy Te TREA- Fy Ty 
GH %, a aiaettg ey 
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4. You are the dark bee, the green (parrot) with red eyes. 
‘You are the cloud with lightning inside. You are the 
seasons. You have no beginning. From you the entire 
world has come into being and hence you are omnipre- 
sent. 


Be aifeasn aciaaitar aera: | 
aad avis: airtaderg at AAA 88 


In ordinary experience. a she-goat possessed of three 
colours gives rise to many offsprings. One he-goat follows 
it, while other one abandons it. (63) 


Asissenire agrarn avifatraar | 
arate asa Arai Reaaeg Bea 1&2 1 
In the same way, maya which has assumed the form of 
fire, water, and earth is associated with three colours (red, 
white and black). He who has attachment takes delight in 
it; and the unattached one gives it up. (64) 


fre: eaeatt ARraes Bae 1 
Reorder: eat Fag Sam es 


He who is detached must distinguish within his body 
the agent and the non-agent. The intellect which is 
inspired by the reflection of consciousness in it is the agent; 
and the consciousness manifests of its own accord (as a non 
agent). (65) 


aa afer: wait Genie: GA: 
eaara aa Pengiecaconat 11 88 I 


A hungry bird in a tree eats the fruit. Another one 
simply looks at it. In the same way one should know the 
distinction between the experient and the witness-self. 
(66) 

See SU, 4.6 
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‘The consciousness that is immanent in the intellect is the 
individual soul. It is the agent of action and the experient of 
the results of actions. The consciousness that transcends the 
mind is the witness self. 


For details see Introduction, 0.8. 


fesamataga aigearteard sara | 
aetatsd aren tet vali Ata: 11 62 1 


‘The characteristics of being an agent present in the 
consciousness reflected in the mind is superimposed upon 
the witness-self (which is the true nature of the individual 
soul). Out of ignorance that this witness-self is helpless, 
there arises grief. (67) 


See samine orkse puruso nimagnoh aniiay’ Socati muhyaminab, 
SU, 4.7. 


fraaterd acaitiad adie’ | 
aa dal ataattat aeRIAAazaG 1 8 I 
When the witness-aspect of the consciousness is realized 
‘as the ever-content Isvara-aspect then one becoming free 
from grief attains the all-pervasive self. (68) 
See SU, 4.7. 


aaa Fara weed aferarata efea | 
aed a 8a aeral fe eg at Aeaat gett 8s 


Of what avail are the Vedas to him who does not realize 
the self in which the Vedas, the divine beings, the words 
and their senses are superimposed? He who knows the self 
has accomplished the goal. (69) 


See $U, 4.8. 
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oaila aareaa araet qatisiaer | 
Stara strana afaest agers |) > |] 


Possessing mdyd, Brahman creates Vedas, sacrifices, etc. 
Getting reflected in the body in the form of the individual 
self, it is bound (as it were) by the body. (70) 


ari g aefa Bernal g dear | 
wearers ead ‘alli sea 1 82 II 


Know mdyd to be the primal cause of the world and 
the supreme Self to be the controller of it. The whole world 
is filled with beings who form His parts, (71) 


dail a: aa cated stasiteaea: | 
aia atfa astral rat a deta 192 
He who is the supreme Self of His own accord under- 
goes manifold births in the form of the individual souls. 


‘The individual soul, by realizing its true nature as the 
supreme Self does not undergo transmigration. (72) 


See SU, 4.11. 


share ageaat ener: | 
a: ‘Griaaal sfaaraaea 1 93 1 


Since the impediments are too many, one must worship 
oftentimes the supreme Lord by reciting the hymns beginn- 
ing with ‘who of the Gods’, in order that the impediments 
may be removed. (73) 


See $U, 4.12-13. 


1 ed oso - a 
2. gertatdtat 


A-48 
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mesatearat at facd asa aa | 
aot a: sara Rate saga: 1 ee I 
By removing the invisible impediment by worshipping 


the Lord, one must overcome the visible impediments (in 
the form of doubt, etc.) by vedantic study. (74) 


aha: gaoiiscatiagl 4 ea | 
afgdea: eeedisd Red earcaraea 4 


‘The supreme Self which is subtler than the subtlest 
cannot be comprehended by one whose mind is directed 
toward external objects. It is the supreme Self that encom- 
passes the entire world. (75) 


See SU, 4.14. 


wae: TeAaaReendt Bgeaa | 
medal Baar aiid GSA 1% I 


Let it be understood mediately that the supreme Self 
exists on the basis of the orderly function of the world. 
‘The divine sages and the Gods realize it directly through 
spiritual practices. (76) 


eit qaified acand acter’ | 
war afatritiea ai aeg Rakaa 1 9 1) 


Ghee which forms the very essence of milk is discerned 
in the milk by the wise man. In the same way, let the 
subtle self be discerned by the intellect through the subjuga- 
tion of the modes of the latter in the form of external 
objects. (77) 


See SU, 4.16. 
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Rar afrearaa rena 4 Pee 1 
area a Reiaged a cerdise Raa ve 1 
Reality is that wherein there is neither day or night or 


darkness. It cannot be grasped above or across (as it is 
all-pervasive). It is like nothing. (78) 


See SU, 4.1819, 


enitat ae 67 area: Fs Aad | 
ase gfe ararameeean HSa aH | 88 I 


It docs not have any form that would come within the 
range of perception. Hence no one perceives it. By uttering 
the two hymns ‘the unborn’ etc., one must worship Him as 
immanent in one’s self. (79) 


qaad Gaeed Genta Fara | 
afiaa acadsat Berar a faead 1 <1 
Knowledge and ignorance relating to one’s self must 


be clearly distinguished. By ignorance one is bound and 
by knowledge one is liberated, (80) 


See SU, 5.1. 


12.6. iva and Isvara 


abareRadatiaarteastaa | 
Sarqer wal a wea a we ce 


For the consciousness there are the states of being a 
God and individual souls owing to the limiting conditions 
fancied by avidyd. These two are set forth here in due 
order. (81) 
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Roarisaaadt srltata a: | 
aeeenreat aga Rete <z 


He who nourishes Hirapyagarbha, who came into being 
first with the knowledge of the Vedas, directs the mind of 
each and every soul in accordance with the past merits and 
demerits of the latter. (82) 


See SU, 5.2.3, 


nested Gar sal arsasal saraaa_ | 
ai RaaISASrSIIAN ABT | <3 
‘The Self shines by manifesting all quarters — above 


and below. Just asan ox bears the load, in the same way, 
the Self sustains the world. (83) 


at war ‘dkdtsrelagenzeca: | 
Ofond saad quisie Piatsaa_ ce 1 
He who transforms the objects like milk, sced, etc., 


into curd, tree, etc., makes the individual souls endowed 
with (the predominance of one of) the three gunas, (84) 


ahargaiad afeq eeriica 1 
Aagelohea cea aaaditar ui c4 1 


‘Thus the state of being God caused by avidyd is explain- 
edclearly, The true nature of God is explained by the 
Upanisad which forms the essence of the Veda, (85) 


See SU, 5.6. 


1, iteaiergte - Fs Fy, a 
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aParpasiaaad weqdhia | 
are CreTaai fa TisiaeaAPaR: 11 <8 1 
a send a gala geaa ata acne | 
akacitarnainiieiaray ef: 1) co 1 
The state of being an individual soul, which is origi 
nated from avidya, is explained in detail next, ‘The indivi- 


dual soul is associated with the three characteristics of sattva, 
rajas and tamas. 


It performs actions with a view to experience their 
fruits. He experiences the fruits of his actions. And he 
undergoes transmigratory process through the three paths 
— the path of the Gods, the path of the manes and the path 
to lowest births. (86-87) 


See SU, 5.7. 
aeagnagiag: ase: 4 q43q_| 
weenie daca ged ABA | < th 


He is immanent in the heart which is of the size of a 
thumb. He is self-luminous like the sun. Having the mind 
as his limiting adjunct he resolves many things. (88) 


afeaeareriaradatniaa Baa: | 
adatateraral ded Seca Fe <8 


He is the knower because of the association of the 
mental state and the consciousness (that is reflected in it) 
He undergoes contraction or expansion (as it were) and 
remains as of the size of the body (in which it happens to 
be present), (89) 


aa eit a gama aa ari adage: | 
aassinad 4 34 A saa I Se Il 
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He is neither female, nor male, nor neuter. Whatever 
body he assumes, (he becomes identified with that and he) 
is spoken of as female and the like. (90) 


See SU, 5.10. 


aftaniasittaadt arated: | 
agatasa seaward Fara 1 92 it 


‘The nature of the soul and God that come under the 
realm of avidya is set forth. In order that there may arise 
the knowledge of their true nature, one must enquire into 
the nature of time, nature, etc. (91) 


See SU, 6.1. 
qeerodaal a ae afin: | 
Qaer afem atsat area aS 1 82 I 


These cannot be called the primal cause as they are 
subject to origination. The state of being a primal cause 
holds good in the case of the power of self-luminous con- 
sciousness, namely, maya. (92) 


araigar a4 ard 3 seam | 
yaacatzetn fralseat sad aa: $3 
Everything is enveloped by the power of maya, It 


projects the factor — Time with its three-fold distinction 
Of past, present and future. (93) 


seratagent ‘ana: ae saa | 
ear cenit sari A mfr 32 11 


The essential nature of objects arises along with the 
rise of water, fire, etc. Chance, the five fundamental ele- 
ments, and pradhdna— all these are the effects of maya. (94) 


lL. emadt a wad — aa, & 
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hance is nothing but the power of a factor to produce an 
effect all of a sudden, Pradhana is the first transformation of 
maya. 


APRA ANAL STATA: | 
aarat rod serial waka i $4 


‘The state of being a primal cause pertains to maya 
as it is beginningless. Let there be the state of being an 
intermediate cause i 


we sa Z goqad aaa: | 
Seas 
af} seal afaeardaiad ag: i <6 1 
‘The body consists of maya which is one, the two factors 
of merits and demerits, the three strands of may@, namely, 


Sattca, rajas and tamas, and the eightfold aspect of nature 
beginning with earth, etc. (96) 


‘Theeight fold aspects are: The five elements, mind, intellect 
and ego-sense, 


at mart a aden: area: | 
Rraed afreed ‘ager sara 11 8° I 


The supreme Lord who has control over maya is the 
‘cause of every being. He transcends the three divisions of 
time — past, present, and future. By worshipping this 
cosmic principle immanent in the heart, one should gratify 
Him. (97) 


FeRAM | 
salad ong? afaved ata | 8¢ I 


Le agerd ey, go aT aT, 
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He transcends the tree of sainsdra associated with the 
branches such as time and the like. He is immanent in one's 
heart. He is the source of virtue and the destroyer of sin. 
Let Him be realized as identical with one’s self. (98) 


SU, 6.6. 


Reartaviranal qi i az | 
Jari wei a Fiavisa sea: 1 48 1 


‘This supreme Being transcends the Gods such as Visnu 
and others. He transcends all other divine beings. By His 
grace we realize His true nature. (99) 


See $U, 6.7. 


a ea agai a Bad acaisy a | 
wea afaalas asses 1 zoe Ml 
He is free from body and sense-organs. There is none 


like Him. His power is supreme having manifold effects 
such as controlling and comprehending everything. (100) 


atsRrerea adenoi eeonfia: | 
& shar siftaeisi araisenfaalata i gee tt 
Heis the cause of everything by being their substratum. 
He is the Lord of the individual souls who direct the sense— 
organs. There is no Lord for Him. (101) 
See SU, 6.9, 
arargara genera saa aa: | 
gal Ra: Baas at eat a ada: 11 268 U1 
aaawarqeremaiaeas: aeons | 
aaaarera: arf Palm: gehagg: 1 g68 I 
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One should pray by uttering the hymn ‘just asa spider’ 
etc. This one self-luminous principle is hidden in all the 
beings. It is all-pervasive. It is the essential nature of 
every being. It is the witness of the activities of the indivi- 
dual souls. It is the substratum of all beings and the 
witness of the individual souls. It is attributeless and is 
pure consciousness. (102-103) 


pider is concealed with the threads drawn from its 
own navel, in the same way, the supreme Being is concealed by 
the world of objects — its projection. Let that supreme Being 
grant us absorption in Brahman, 


aa vata d dia arorad aay | 
frei d Sei agear sreaarsitansar ut 68 1) 
For those wise men who realize the self, there-will be 


‘eternal bliss. Having realized this eternal consciousness one 
shall attain eternal peace. (104) 


See SU, 6.12. 
aed a ae aad Razaaaa | 
gfe arafag: sigeqra: sree Weed Il 
That bliss which cannot be described is experienced, 


So say those who have realized the Self, that is, bliss. Let 
the means of realizing it be listened to. (105) 


Gaeatrerqataagerabiec: | 
aarara RPeaguara zeaba: il 268 Il 


The pursuit of the means to knowledge (namely, 
Sravana, manana and nididhydsana) preceded by the discrimi- 
nation between what is eternal and non-cternal is the cause 
of knowledge. Having distinguished in accordance with 
scripture between the eternal and the non-eternal, the wise 

A-49 
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men with the discriminating knowledge realize the self by 

the pursuit of means in a well-directed manner. (106) 
See SU, 6.13. 


adaara: adnae aft cee | 
la arafadl ae area Fra 84 8 I go Il 
‘The sun, the moon, etc., which manifest every object, 


are not capable of manifesting the self — the bliss. They 
are manifested by the latter. (107) 


See SU, 6.14. 


Freqarat exert aia sad aa | 
aalerae Fren aterd a area i ge< tt 


‘The self which is consciousness and bliss manifests of 
its own accord first. The sun, ctc., are manifested by the 


same consciousness and not by any other consciousness. 
(108) 


Garth qaadisd a cami aaa | 
a at afr a Cal areas BgiTAA U1 z°8 


He who knows the self which remaining one like the 
sun pervades the entire world by manifesting it is the 
supreme Lord. There is no other supreme Lord. (109) 


aida feagecee: aaa: | 
Sarita: anit tqeiaraiteal: | 22° I 


It is the knower of the truth who is the Time that is 
the (efficient) cause of the world. He is the destroyer of the 
world too. He manifests the three strands of sattea, rajas 
and famas, He is the controller of maya and the individual 
souls. He is the cause of both transmigration and libera- 

" tion. (110) 


Le mee — Hy Ty Ty RH HG aT, aTy hy a 
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12.7. Prayer 


Rarmefid qaket 4 rear | 
actteure’ suite at aenowiteara 222 1 


The fruit in the form of knowledge may at times not 
be had in the case of one whose sense-organs go outward. 
In order to arrest them from going outward one must pray 
God by uttering the hymn — ‘He who at the beginning of 
creation projected the Hiranyagarbha’ etc. (111) 


Roar qerat azierea aah a: 1 
a sree arafiat gua: ai AT 1 222 I 
I surrender unto Him and worship Him (i) who having 
produced Hiraiyagarbha at the beginning of creation 


imparted the Vedas to Him, and (ii) who is the manifesting 
factor of one’s intellect. (112) 


fred ffee ard fad fess | 
a3 a4 waar df eeranaizad_ ti 223 1 


I worship Him who is partless, actionless, tranquil, 
faultless and taintless and who manifests of His own accord 
like fire that has consumed its fuel. (113) 


Fremeisaaddtat Badtat Frese: | 
Fafteaenfiraned g armas 222 Il 
He is partless as He is fre limbs. He is taintless 


as He is free from cause, He is similar to fire that has con- 


sumed its fuel as He is free from (any real relation to) maya 
and its effects. (114) 


arexi gran Rea Besa | 
fat ari a gis: ented: etBarers  224 Ul 
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Only by knowing the supreme Self of this nature, one 
will be liberated. Liberation will not result even by crores. 
of means excepting the knowledge of Brahman. (115) 
wal aaagrerd Aatreafea aaa: | 
aa Ranfaaia afer cafer O74 BaF eRe I 
If men could roll up the sky like a skin, then there will 


be liberation without realizing the supreme Self. But the 
two are impossible. (116) 


See SU, 6.20. 


agvat Jaana aRAaAS: | 
samira: dare aaBarsiaar 1 22° 0 
‘The sage by name Svetasvatara imparted the know- 
ledge of Brahman which is pleasing tothe sages, the ascetics 


of the highest order, after having attained it by gratifying 
God through penance. (117) 


See SU, 6.21. 
ara oei ae aricearatiaa | 
mara ariel Ba Rea HA Wh 22< I 
‘This supreme secret which is present in the Upanigads 
and which is explained on the basis of several episodes should 
not be revealed to one who does not have control of mind. 


It must be revealed to a disciple who is worthy (to receive 
it), (118) 


See SU, 6.22. 
ara 8A qe afar 28 at at | 
ea afar aah: sera wer: 11228 1 


SVETASVATARAVIVARANAM 389 


‘These truths — when imparted to the high-souled 
‘one who has supreme devotion to God and an equal degree 
of devotion to spiritual teacher — will shine forth fully 
(in such a person). (119) 


See SU, 6.23. 


area: aie: eTRAR alsecralett ae: 1 
Aismrqeaqe: gq Baidnaae | 226 I 
He who is referred to as the indwelling spirit in the 
$ruti text — He whois immanent in the heart and isthe 


controller — is the pre-eminent preceptor, Sri Vidyattrtha- 
mahesvara, Let Him protect us. (120) 


‘ef eiifaarcoagihficfat aaqfarert 
Garastefaiach a 
maaisea: 
Here ends the Chapter Twelve entitled SvetdScatara- 


vivarana of the Anubhitiprakasa composed by the Sage 
Vidyaranya. 


1. eeagyforert <Rarrwsefeeest arm areaitseara: - 
By Gy A, BT 
ecaggftasr’t Rarranchiaet aresoara: — a, 
wergyfirerfinerat raareaachiweed are area 
sear — ate 
ugyfirertt Garcesefiaren: qaniteara: — 4,9 


CHAPTER XIII 


13, KANVAVIDYAPRAKASA 
[BRHADARANYAKOPANISAD] 


areal agree arareaated ear | 
antamarai qe adkaea ie i 


In the Kanva recension of the Yajurveda, Kanva 
imparted the knowledge of Brahman by means of several 
episodes. I shall set forth it briefly. (1) 


The Brhadirewyatopanised belongs to Sukla-yajurseda. It is 
preserved in two recensions: the Kavea and the Madhyandina. Sri 
Sankara has commented upon this Upenitad of the kivea recen- 
sion. This Upanisad begins from the third adhyiya of the 
Aranyaka of the Satapatha brihmaza and extends up to the eighth 
‘adkyiya. The first adhylya consists of six brdhmaras. The first 
three briimanas deal with rituals and modes of worship associated 
with them, The fourth one deals with the knowledge of Brah- 
‘man in respect of one who is disgusted with the things of the 
world consisting of a variety of means and ends, This brahmava 
hhas been taken up by Sri Vidyaranya in this chapter of the 
Present treatise for a detailed exposition. 


13.1 The Origination of Viray 
reqmoaesatee: Pegargae: | 
wigreiiered 4 Rafe e743 1 


By pursuing meditative worship upon Virat, Hiranya- 
garbha and others as set forth in the Brhadéranyakopa~ 
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nigad one would attain the nature of Virat, Hiranyagarbha 
and others, Here the nature of Virat is described. (2) 


‘The nature of Virat is set forth here chiefly with a view to 
generate the sense of detachment in the mind of the aspirant, 


sardtiear 84 arquaatiesa: | 
aeerd Greiagter eet Beal 3 


He who wants to pursue meditative worship would 
know the greatness of meditation by this description, He 
who is desirous of release would become detached (from 
the world here and hereafter) by ascertaining the defects 
pertaining to Virat and others. (3) 


sear Tatar Aaa aA | 
Susi ages aiersKo | 8 I 
In the fourth brahmana of the third adfyaya, the form 
of Virat is set forth. And this is the cause of other bodies. 
(4) 


Tn the Aranyata this is the third adbylya, And in the 
Upenisad this isthe first adhyiya, 


aq awraraageraea: ga | 
ATegeUeR) ARSRAATGTA | Uh 
(The word) ‘this’ refers to the bodies of cow, horse, 


ete. Prior to their creation the self existed in a human form 
possessing the body named the cosmic egg. (5) 


‘The word idam in the text dtmaiva idam agra astt (BU, 
1.4.1) is explained in this verse. 


FAA WATS SATS AAA: | 
sma a: a aie srereabat gat: 8 Ul 
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That which is distinct from external forms is the in- 
ward self. It is of the nature of experience. It is the self. 
So say those who have realized the self. (6) 


The word diman in the text dtmaiva idam agra dstt 


(BU, 1.4) is explained in this and the following three 
verses, 


afeaaa a sid saa avant Bar | 
By ae ° 
aaa oi aed aRAGAERO | © I) 
Without the correct knowledge of the inner self, the 
latter cannot be known by one whose mind is directed 
toward external objects. The self which is not realized 


yet (by those who are attached to external things) is the 
supreme Self and it is the cause of everything. (7) 


faueit cat oa Scteaeaetear_ | 
waters ae, FEAR, I < I 
Even Virat who possessed of the body in the form of 
the three worlds came into being from the inner self. The 
latter (associated with avidyd) has attained to the state of 
Virat by the pursuit of ritual-actions and meditative 
worship, (8) 
Fg GEST SATA | 
age: gener: sribrenrgegya: i$ 1 
‘That this Virdt, although supreme, has been afflicted 
by desire, ignorance, etc., in view of the fact that he is 


conditioned by being associated with the five sheaths and 
thereby with a human form. (9) 


alsaatarnatdied asi ears: | 
ane Platsersiiaaraar il © Il 
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Having carefully noticed his gross form born out of 
his nescience (avidyd), he could not see anything else, Then 
he said ‘Tam’. (10) 


Since the three worlds constitute his body, there is nothing 
that he could see excepting himself. Hence perceiving his body 
he referred to it as ‘I’, 


wetaa amet do 3a ara: 1 
‘ager: @ earners i e211 


Hence there arose the appellation ‘I’ for him. 
Following this, people in the empirical world too refer to 
oneself as ‘I” (when asked who is there). (11) 


See tato'ham namabhavat, BU, 1.4.1 
AUG STIS FH Ta, | 
Bast gahaaaaaaranel FAA ez A 
‘The name ‘I’ was given by Virat to the inner self 


associated with the five sheaths. This name is considered 
to be common to all beings. (12) 


Rane aikaeal SAA | 
arenes a eed GAIA: eR 
The individual bodies, the names Devadatta and the 


like are given by the parents. These names, however, are 
secondary when compared with the earlier name ‘T’, | (13) 


araliaa ge: aaraelii 3951 
vansaed ag afte Grea sa: 28 


1. aeagUT— iy Fay Tie MTs AT 
A=50 
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When a person is asked ‘Who are you’, he first says, 
‘ahatn’ (Lam). And then only he tells the name (like Deva~ 
datta) when the other one wantsto know about him specifi- 
cally. (14) 


Para Hida ans Fg | 
caanfreoalseateatara: 12% I 
The self alone which is the essence of consci 
by the mere rise of the notion ‘I’, has become one 
five sheaths that are impure. (15) 
qeasdaatiss AAI: | 
aan aanitaate ca Berea i xe Il 
Although there were many in the previous aeonsgiven 
to meditative worship, yet one only has attained the state 
of Virat because of the intensity of meditation. (16) 
| frsiiona’ od gaa agsrafa: | 
aat Grsagettsad qreat waz_ face tI 29 I 
He became Virat at the end of several births by totally 
getting himself rid of all sins that are demoniac in nature. 


Any other being too by getting itself rid of all si 
| become Virat. (17) 


could 


‘The total removal of sin has not taken place all of a sudden 
but only gradually during the course of innumerable births. 


19.2 The Cause of Fear 


FIUAISAAAT FeeATAT | 
aa: Barres asBaRTAIRAT te I 


Although he got himself rid of all sins, yet he had 
conceit over his body because he had not realized the self. 
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Hence doubting his destruction he became frightened like 
us. (18) 


asi f& seqtara agaqeerza: | 
oa azarae acteanter era 1 28 1) 


It is well-known in ordinary experience that one falsely 
imagining a garland for a snake and being afraid of it 
remains with his sense-organs confounded. In the same 
way one attains fear by falsely identifying one’s body with 
the inner self. (19) 


aéraearered vite aan at | 
Brerataargs SATA | Re 


One would ponder over the true nature of the substra- 
tum, that is, garland and thereby become freed from ignor- 
ance (regarding the true nature of the garland). In the 
me way, Virat, pondered over with earnestness the true 
nature of the substratum, namely, the inner self, (20) 


AGIA FATA ATTA | 
Raa TAT TATART HN RZ 


When the true nature of the substratum is carefully 
analysed, one becomes free from ignorance regarding it- 
And Virat (by pondering over his true nature) had 
direct realization of identity with it which does not 
involve any other factor. (21) 


seraiearsafatasenerag: | 
areneingratsd aisneaa aait Fe RR I 
‘This self from whom the great ignorance has been 
burnt by the flame of the knowledge of the true nature of 


the inner self is the supreme human end. Virdt whose 
ignorance has been removed thought thus. (22) 
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aetzartgheaaraarzentin: | 
sdrisatencas ailet eam RAE 1 RR I 


‘There is nothing apart from the inner self which is the 
‘witness of the presence as well as the absence of the body, 
the senses, mind, and the intellect. Whenceforth should 
have any fear? (23) 


See BU, 1.4.2. 


srameakteral ear aq ga | 
saraargarae mene aaa 1 Re 


‘He who always concentrates his mind upon the self in- 
variably attains the realisation in the form ‘I am Brahmai 
‘This is ascertained on the basis of co-presence and co- 
absence. (24) 


SAE GI a asi Fea Ga | 


FEAT eA, TATE AI 1 RI 


Since the inner self is identical with Brahman, he who 
has realized the inner self is not influenced by ignorance 
and its effects. Having the ignorance far removed, he 
proclaims (his true nature). (25) 


SSREI AAO SG ACR AEA: a: | 
ea af gat ® aia fagimaaa 1 26 1 


“The essential nature of Brahman is the inner self, and 
that of the inner self is Brahman. When such is the case, 
wherefrom could there arise fear in me.” Thus the knower 
of the truth is ashamed (of his having had fear earlier). 


(26) 
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aaa aragaedeaeA | 
walsaaararer aq “aaa ada: 1 29 
Apart from the knowledge of Brahman there is no other 
factor that could put an end to the cause of fear. So in 


the case of Vira, fear has been removed from every being 
by the knowledge of Brahman. (27) 


aenqaeriiansa Beta ae aaa4 | 
Getat Sarenter aat Fria ca a: 12-11 


Whenceforth did this Lord attain fear? Fear indeed 
arises from a second entity. And in the case of the Lord 
there is no second entity. Hence he is free from fear. (28) 


ag ssinctaaaaid ga ‘saat | 
mraralzagiaerargaraa: i 38 1 


(It is asked:) From which source did there arise the 
knowledge of identity to Virat? In the absence of the causes 
of the rise of the knowledge of Brahman, namely. preceptor, 
scripture, etc., the rise of the knowledge of Brahman in 
Virat is impossible. (29) 


Sea Fea Guage TIT | 
Ausi weaakaa gameteat a: tl Re Al 


(It is replied:) By the ripening of the group of the great 
merits (accumulated in the course of innumerable previous 
births), he has attained the state of Virit. On the strength 
of those merits, knowledge of Brahman arose in him. (30) 


1. faa ade - gy 
2. faa: @. 
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gansta wer aed @ sre: | 
ad Sa chet cals" aah: Re 1 


‘The Smyti text states: “Infallible knowledge, detach- 
ment, lordship and rightcousness — these are innate in the 
Lord of the Universe.” (31) 


‘The Smrti text is cited in $B on the BU, 1.4.2, 


od aft edartganqean aan | 
TrereaeeRaeeaRRTATSTAT | RR 


‘When such is the case, He realized (His identity with 
the self) through the Upanisads that are manifested to him 
spontaneously. His ignorance regarding the nature of one’s 

if had been removed and yet he became unhappy. (32) 


aniaaaern Saat amafaki: | 
afer: an faraatt: at aRaSTAESAT 11 33 I 


Unhappiness is an unsteady state of mind caused by 
the non-attainment of the object that is sought after. That 
arose in the case of Virat who wanted to create the beings 
but could not. (33) 


ag Pgrfeaciatarn: gatsda: | 
emerreaeniht a Aq eae, ahaa: asa 1 Re I 
It is objected: how could there arise unhappiness when 
avidyd is removed by the knowledge of Brahman? If it could 


arise even in the case of one who is free from avidyd, then 
there arises the contingency of absence of liberation. (34) 


aa RaarmaEamaa: | 
arent a1 ee aaa ears: 34 II 
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It is replied: just as in the case of the knower of truth, 
unhappiness, etc., are noticed in view of the force of the 
fructified deeds (that have caused the body), in the same 
way it would be present in Virat too. (35) 


altert ae aa aaa ata aa | 
gal 4 aed afra'siraraes dear 88 


ts of fructified merits and demerits are experi- 
their force is operative. ‘Then the impediment 
to liberation being removed one would certainly attain 
liberation. (36) 


Fameneearai at gat a Fada | 
Ga donaaatshat Ramat 39 


‘The operation of the force of the fructified merits and 
demerits must be inferred in the case of the knower of truth 
on the basis of the existence of some defect which is not 
removed even when the knowledge of Brahmanis attained. 
(37) 


13.3 The Creation of the World 


TASKS Fe: FA_ASIGAA: | 
ai Rd aaitrrdrease Prana tt R¢ 
In view of the powerful force of the fructified meri 
and demerits, Virat became possessed of a desire (to ha 


a second entity). Then for his enjoyment he projected 
another body of the size of man and wife together. (38) 


See BU, 1.4.3. 


1. afvavafwadara-w,, @, & 
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a9 dary Feral eat SA | 
Fa: TA FART ATS ART: 11 RS I 


He parted the body into two. The two became husband 
and wife. The male one is to be known by the name Manu, 
and the female one, Satarapa. (39) 


See BU, 1.4.3. 


aah: arabrat ‘Sie area erat ga: | 
alert arai gait SAR Be I 
By their union, human beings were born. Again the 
male and the female among the human beings gave rise to 


many bodies. From them there arose many human beings. 
(40) 


See tate manugyt ajdyanta, BU, 1.4.3. 


Tarrrsiasae aieteay | 
sufbret frgarearat Stat: aaigara: Ween 


In accordance with their past karma, the souls assumed 
the bodies of cow, horse, ass, goat, ram, down to ants in 


pairs, (41) 
eae areas | 
Ram asa arabe: ¥e 
Virat created the gods — Agni, Indra, Vasu and 


Earth as the presiding deities of the four classes from mouth, 
‘hand, thigh and foot respectively. (42) 


1 ara wget - 3, 
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aaa feta aera aera | 
aofioraqasda Redaraer 2% 11 23 11 


‘The priests in sacrifices consider Indra and other gods 
‘as distinct from one another, This must be known as not 
correct. All these are only the forms of Viral. (43) 


aigafienttar, ini frejaar | 
searai eas aRaT a ART I Be 


Since karmas are prescribed with reference to the 
ignorant ones, let the deities be spoken of as distinct from 
one another in the ritualistic section of the Veda. In reality, 
however, it isnot so. (44) 


Gast steamng: Sad ower | 
see gaatiaea Rae Give: 84 1 


Some say that Virat is the transmigratory individual 
being while others view it as the supreme Self. These two 
views are but proper on the basis of two different stand- 
points. (45) 


Atatieagrai sta ca fae waa 
Froafataaenal qeardia Rae: 86 


When itis viewed as associated with limiting adjuncts, 
Virat is the individual soul. And when he is viewed as 
being free from the limiting adjuncts, He is the supreme 
Self only and none else. (46) 


aandata agate aay aa, | 
aa Bice ate aeameriigya_ it ¥° I 


A-SI 
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If it is said that we are also like that, then let it be. 
‘Virat having created the group of experients arranged to 
create the objects of enjoyment. (47) 


‘The individual sou! too when viewed as free from limiting 
adjuncts is the supreme Self, 


aarats ack: aa gael see | 
SRS Fam Fa FAIA | US 
Being a mortal in his previous birth and pursuing 

ritual-actions and meditative worship, Virat has attained 
his present state and created the divine beings. And this 
is indeed unique. (48) 

waifaeriq! aenereafas sii | 

dean alent da: eaatstaedt: 1 es 1 


Having created the entire world he had the feeling ‘I 
am the entire world’. That this is the greatness of pursuing 
karma and meditative worship must be understood. (49). 


afte sacia aaainetisa: | 
sata: saeri Fraerd gaya: 4° It 


‘Thus is described with effort the great fruit of karma 
and meditative worship with a view to prompt one toward 
meditative worship and make one who is desirous of release 
turn away from it. (50) 


weal aarad acenit ag aaa 
Paaletash frat se 


eee ewe oma Rafah afk 
Sams, sale eee a! 
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He who has desire to create the world considers inde- 
pendence in the act of creation to be very great. He who 
has discriminating knowledge attributes only defects in 
regard to this by his intellect. (51) 

after wdatreaniiaza 1 
Aa aed 94 area 48 

By those whose eyes are covered with the veil in the 

form of avidya, this much alone, namely, the means consist- 


ing of meditative worship and ritual-actions set forth in the 
Veda must be known. (52) 


aa aalaitel B-araneat | 
sraGtraeagd ated sq 0 48 I 
Ritual-actions and meditative worship which are 
dependent upon an agent, have the world of Hiranyagarbha 
as their final fruit. Their fruits are associated with the six 


factors of birth, etc., and admit of gradation, They are in- 
sentient. (53) 


Jityate, aiti, sardhate, parinamate, apatyiyate and natyati, 
Nirukta, 2.2. 


For details regarding the fruits of karma or ritual 
action, see BSB, 1.1.4. 


gai 4 Bath aaa agseag | 
aaa Feaaaaa Ted ave AT 48 Hl 


In each and every birth there are manifold sufferings. 
‘This state of Virat cannot be attained without penance 
(consisting of ritual-actions and meditative worship) associ- 
ated with innumerable difficulties. (54) 


adfaa enftascatin gored a4 | 
aevaica Prete’ creed & gated 44 Il 
1, faftssarargerey - or 
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Even if this birth of Virat is attained, yet one must 
remain in the body of Virat by relegating the supreme 
bliss — the Self to the background (that is, by not realizing 
the Self), (55) 


a ad osama ‘aftaa: | 


aat aa very Ratafiqrora 4% I 


is not merely a question of remai 
of Virat but it results in having the false cognition of identity 
with one’s body which in turn results in the fear of being 
devoured by God. (56) 


in the body 


‘The state of Virat is subject to time. Time according to 
Advaita is of the mature of God or the relation between the 
supreme Self and avidyt. See SLS, p. 362. 


ween ¢ A at fa gana: | 
at Sg: eg Presergene gration: 4° 11 


This fear is not experienced even by persons of low 
caste. It relates to one who is born as a serpent. Serpents 
cat their eggs, Is there any difference between the birth 
‘Vira and as a serpent (when both of them are afraid of 
being destroyed by their originating causes)? (57) 


Saad sarah serene: | 
Boar seek aerate <1 


Even assuming that fear is removed with great diffi 
culty, then one is enveloped by the evil planet of unhappi- 
ness. If unhappiness is removed (by some propitiatory 
rites), even then one will be born as an ass, etc. (in accord- 
ance with his past demerits). (58) 


anficarfia - a, 
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uaatat agsonn: eel ae a TTI | 
sarees 1 AT |S 


He who is born in a particular birth and that tooonly 
‘once would not be able to tolerate the afflictions relating to 
that birth, What to speak of one who undergoes several 
births oftentimes. (59) 


fetg Bera Af aeaeraaraa: | 
ag area fe Bai orlfaad i ee 1) 


If you say that one would attain liberation by know- 
ledge (after becoming Virat) then why is this exertion in a 
round-about manner? Why, by leaving out theknowledge 
of Brahman (in the initial stage itself), would one desire 
for meditative worship? (60) 


(One who wants to catch hold of a crane first puts butter on 
its head and waits till it melts and defiles its eyes. Then he 
catches holds of it. Instead of this, at the time of placing the 
butter om its head itself, one could have caught hold of it. 


‘The point of illustration is: one who wants to attain the 
knowledge of self after pursuing meditative worship could very 
well pursue the means to the knowledge of self at the initial stage 
itself, 


adie aadiona agar: sea a | 
frartaoa: 34 gariita aaa 82 


It is better to attain the knowledge now itself than to 
seck for it after having pursued meditative worship with 
great difficulty and having attained repeated births. (61) 


qd far ageeqita guaht 1 
Free: adararata sa migaaht 88 It 
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‘Thus having deliberated in a manifold manner one 
wants to attain liberation very soon. Withdrawing one’s 
mind from all external objects one should realize what is 


fit to be realized. (62) 
altent afta: aed nehara: | 
Ba sari sated afeart read 1 42 
By the inquiry into the nature of the fruit of medita~ 
itisestablished that one who is detached from 


such a fruit is the one fit to realize Brahman. What is fit 
ized by him (namely, Brahman) is now described. 


sta Rae ‘aren daa aa | 
Sadianeges seca aerate «2 


Just as the nature of the object that is to be realized 
must be set forth, in the same way the cause of transmigra- 
tory existence whichis to be avoided must also be set forth 
with effort. (64) 


danreqaarar: fe qefafa aaa | 
aqua’ Fafa aa teat Hq 1 & HI 


When the root-cause of the great disease in the form 
of transmigratory existence is inquired into, then the 
remedial measure to remove it will become fruitful. (65) 


‘atagataria frost afafeaar | 
a_aerdet aga SEASAATIAAT 11 & II 


cy SI ee arerarar 
ie eee Sheeeime fat saiisort 
carr: dati: | 
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In the present case let the analogy of a medicine 
administered by a physician who does not know the cause 
of disease and which causes evil thereby be understood. 
(66) 


nrg gataersa ad Raga 1 
aaa afearita enatsen a Aa dt: 1 ee 
When it is not known that the world has mdyd as its 
cause, how could there arise the conception of non-duality, 


‘There would be the knowledge that duality is real and there 
would not be the knowledge that it is non-real. (67) 


Only when the world is known as non-real, Brabman may 
beknown as non-dual, In order to know that the world is non- 
real one must know that it has avidyd as its cause. 


qeeebredereraaaer_ | 
onl daneg: Ra F SleaG_ 1 &S I 
As in ordinary experience, the ignorance relating to 
the self is the cause of transmigratory existence, through 
seven factors, namely, object, false identity with it, desire 
(and aversion), agent, action, merit and demerit and body. 
(68) 
See NS, pp. 2-3. 


arnraranaaial aa ees Fara | 
quan qe faa va fe 1&8 


Ignorance relating to the self and none elseis the cause 
of all evil in worldly experience too. Indeed by not know 
ing one’s prowess one fights and dies. (69) 


ed eramasrar danrdaraar, | 
arate: end 348 I Pe Ih 
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‘Thus by not knowing one’s self one would attain the 
evil of transmigratory existence. And the causal relation 
between the evil and ignorance is now set forth. (70) 


fratirearrien %a: Ge aeitea | 
a Grairaesa: aaiter eeahia i ee 1 


False identification with body is the cause of evil that 
is desired to be avoided. The removal of desire and aver- 
sion is not possible in the case of one who has such false 
identification. (71) 


aalati 4 tee aifatanratsaata_ | 
fifad afte = al ae aati 1 o2 
‘The scripture has stated that merits and demerits con- 


stitute the cause of the body. And for these two, the 
prescribed and interdicted action constitute the cause. (72) 


See yatha karma yathi Srutam, 5.7. 


ata al Use Fda | 
aiverivarat weeaaal 1 8 1 


Action relates to one who is an agent, The characteri- 
stic of being an agent is due to desire or aversion, And the 
false cognition that one is pleasant or unpleasant is the 
‘cause of desire or aversion. (73) 


SaATATTS APART MAA ENA AAA! | 
FRA FAA ATIATAT BRIT: | 8 I 
The said false cognition too is due to the existence of 
another object and not otherwise, The existence of another 


object is projected by the ignorance or nescience present 
in the self. (74) 


a7 
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ud Ralmarardaeseaqara: | 
denrrita: eraeNgr aT We I 
In this way, nescience relating to the self is the cause 
of evil of transmigratory existence through the medium of 
the seven factors beginning with body, ete, Andit projects 
the world. (75) 
Serer AAA AGA | 


SAMARAS 4 ATAAT AA I MI 


The world appears to be real because of the ignorance 
of the true nature of the self, When there arises the valid 
knowledge of the self, the world is spoken of as neither real 
nor an absolute nothing. (76) 


aarriewe Seen: | 
eae eafacralamrrset Gara I 9° I] 


When ignorance which relates to the self and which is 
of the nature of all evil is removed, there is the removal of 
all evil. And it results in bliss. (77) 


Premiararrgera sear | 
at a am cael eae atten 11 9 1 


Bliss which is free from gradation is the essential nature 
‘of the self, “It is in accordance with the teaching of the 
Sruti text that that which is infinite is bliss. (78) 


See yo vai bhama tat sukham, CU, 9.13.1. 
Ba areas aaa: | 
aisttaisedtaeifad ceaareRaar_ 1 es 


A=52 
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Although one’s true nature is bliss, yet on account of 
ignorance there is the deluge of misery. That ignorance 
being the cause of evil must be specified in order that it 
may be remedied. (79) 


age a, ateaarT: 
Fidesd aqcaa darataqnesiat il <e I 


The true nature of the self which is not known is fit to 
be realised by the scriptural texts. And the nature of the 
self must be set forth in order to show that its validity is 
Possible. (80) 


aaatd oe Aaneargatira af: | 
frrferg ft: at a sara Paria i ¢e 

‘The Upanigad refers to that ignorance as 
which is fit to be realized by the expression 


import of this text is explained here on the basis of 
reasoning. (81) 


aaq auifceanitzcaeaiiaa | 
seater ata’ areal 11 <3 A 


‘The meanings of the words of the sentence “This one 
was That then in an unmanifest form, that is, ayyakrta”™ 
‘are explained. (82) 


See BU, 1.4.7. 


saremriia di aseeoqa, | 
arate aria atari <3 
‘The world which has merged in avidyd and remains 


therein a latent form isreferred to by the term ‘That’ which 
conveys a mediate object. (83) 
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See sera aaeeaTa: | 
ware, ale otters aeweqeat saa Ht ce I 


The usage of the word tat (That) is appropriate in 
regard to the world in an unmanifest form because it was 
related to the past time and was mediated to the one who 
is desirous of knowing it, (84) 


‘The meaning of the word tat in the text —tat ha idan 
‘avytkrlam asit BU, 1.4.7 is explained in this verse, 


rel anes: am geariagea | 
aoa fra: ea: geHVAgAIAA | <I 


‘The word ha is significative of the sense ‘Is it not so’. 
This is used for clear understanding. If something is ex- 
plained on the basis of logic, then there will be mental 
exertion like the inferential argument to prove the existence 
of atoms. (85) 


When it is said ‘Ts it not so that the world prior to creation 
was not manifest? everyone will understand the implication of 
the question and know that the world was not manifest prior to 
‘ereation. 


aferan: ay @ sian: a ate atsaq__ | 
ainfa@aata aeitider Fea 1 <8 I 
‘Those objects which do not come within the range of 

mind should not be subject to logical analysis, Never in- 
deed would there arise the ascertainment of the sense that 
is too deep by ratiocination which has no end. (86) 

ameUghad areas area | 

aque fafad amtagdtaa 11 ce 
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The entire world which is distinguished into names and 
forms and which is manifested by the means of knowledge 
is referred to by the term ‘this’. (87) 


arabes afeaaeat: aa | 
aerprorti ei saremearearcral: 11 << I 


By the appositional relation between the words fat and 
idam the identity between the unmanifest and the manifest 
form of the world that stand in causal relation to each 
other is set forth. (88) 


Caey SETA carEaIearEaAy | 
aaeaaaeast seat ‘a fe faa <n 


‘Of the one world there are two conditions — the 
fest and the unmanifest form. Although the conditions 
differ, the substratal principle does not differ. (89) 


qeadansash fagct a fra’ | 
aat smnatza ararieeait: i Se 


Just as the person Devadatta does not become different 
on account of the differences in his body, namely, child- 
hood, youth, etc., in the same way, the world is not different 
(on account of the different conditions present in it). Hence 
the words (idam and tat) standing in appositional relation 
to cach other are used (fo convey the identity of the world 
which is the substratal principle of the manifest and the 
unmanifest form referred to by them). (90) 


ameqaherd: saa: se sea | 
adiaaia asta a areal Staeaa: 11 $e i 


La fafa? — 7 
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The time prior to the rise of names and forms to the 
world is referred to by the word ‘tarki.’ And the time is 
fancied by men. (91) 


aaceared erecahaalte aareett | 
aren: seaeremeraE FEAT $3 I 
When the world remains unmanifest, there can be 
no manifestation of the time factor. Yet men in ordinary 


experience use the expression ‘the time of dissolution’. 
(92) 


aardiseaatteatrremrgatiiad | 
a smemaerat saad aegaaa_ 1 $3 Il 
By the expression avy@krta, the non-manifestation of 
the world is conveyed. Just asa child in the embryois un- 


manifest, in the same way, the world too prior to creation 
is unmanifest. (93) 


‘The word avydkrta in the text ‘tat ha idam axyakrtam 
sit’ BU, 1.4.7 is explained in this verse.” 


andi 3 avanti | 
aay a AeA AEE M8 Hl 
By the word ‘dsit,’ Brahman which is existence has been 
referred to as thesubstratum. It brings forth the appear- 


ance of the world on the ground that it is existence which 
is a positive factor. (94) 


aeamaTaanaaae alien: | 
aaral 24 amar sata feca  $4 I 
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‘Thus by taking the sentence (tat ha) axyakrlam, etc.,the 
meanings of the words constituting it have been explained. 
Now the import of the sentence is explained on the basis of 
reasoning. (95) 


ae Agra sol aA 7A | 
wear cea araaral ieee fe aan $6 I 


Reraragtearan: sara Besa | 
afaged 984i caharg Rana $9 1 


Anyakrta is that which is the import of the Upanisads 
and also is the cause of the world. It is the logical signifi- 
cance of the text. And it is twofold when viewed in rela- 
tion to the predominance of consciousness and also in rela- 
tion to the element of avidya. The non-dual consciousness 
is the import of the Upanisad. And avidya present in it is 
the cause of the world. (96-97) 


‘The word ‘coyttrte’ stands for both Brahman and avidya. 


a fageg Parad a4 aaldfafea: 1 
asiehatart staat: i s< i 


‘The consciousness-clement is not an object of discus- 
sion, It is because the knowledge of every object depends 
‘upon its manifestation, Avidyd too is well-known as it is 
the object of experience ‘I am ignorant’... (98) 


arearettett arate, a aaeitate safe: | 
aniled aitiarssratita ea 88 1 


‘The Sruti states: “{prior to creation] there existed 
neither the effect nor the cause;' ‘There existed amas 
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(avidya)." ‘The smrti text states: “This world remained as 
darkness (avidya). It was not manifest.” (99) 


See Rg-veda, 10-129-1, and Manusmrti, 1-4, 


agirara_sania sreeatate Raat | 
aaieey Pratt anod 4 aH, II 20° Il 


Since Brahman is not known (in its true nature) it could 
be known through the means of knowledge (that is, the 
scripture). Hence it is the content of the mental state. 
Since avidya is subject to change, itsbeing the cause of the 
world holds good. (100) 


nei g 9ef Garten aria & af | 
3a der aot we AAR BATA te 


The Sruti text proclaims: “Know maya tobe the primal 
cause of the world and Isvara to be one possessing maya. 
‘The smrti text declares: “This maya is related to the self- 
luminous self. It consists of the three strands of saftoa, 
rajas and tamas. It is under my control.” (101) 


See SU, 4-10 and BG, 7-14. 


geeaeaaraat aa afrelaa: | 
ary SarERarAa: ATs FECA. 1) 262 Ml 


So far the import of what is designated as avydhrta text 
has been explained on the basis of reasoning. Now is ex- 
plained the text, designated as sydkrtaedkya which occurs 
subsequently. (102) 


Sce tennimarapabiyinvca exdiriyate, BU, 1.4.7. 
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13.5 Differentiation into Name and form 
cared fad Realesiaaaa | 
Ratefaraa sae Gq | 23 I 


What is called wakrta is twofold as the creation of 
body and the reflection of Brahman in it. Since body is 
the medium of reflection, it is set forth prior to the reflec- 
tion of Brahman in it. (103) 


seared aa ‘aiearerrAITEA | 
afd aumeneaita extaa’ eae, Nee8 I 


‘That which has been said earlier as avydkrta which is 
without name and form becomes differentiated into names 
and forms by itself. (104) 


aged ag: aaka gar gat | 
SARA AASARTERE: HR I 
‘Just as there is awakening from sleep on the part of a 
king of his own accord, in the same way, from that which 
has in it the entire world, differentiation takes place spon- 
taneously, (105) 
amet g Tegrat 7 ararafatiead_ 1 
irra, Fafa, serat f& gata ae? 11 g68 1 
‘What are called name and form are only word and its 
object. They are not different from the latter. In the 


world in pot etc., these two (namely, name and form) alone 
are noticed. (106) 


strata aa deqakeara: | 
ae aig aeaneRarr aM | ge II 


FAR - Fi Fy FoI To T 
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wat aa aq dal gah: seats | 
an Aa brite Sara aredt a araafera 296 I 


Since what is chiefly aimed at is the understanding by 
the aspirant, in Vedanta there is no constancy in themanner 
of exposition, That is why in the Upanisad the order of 
creation is noticed as set forth in different ways. (107) 


By whichever mode of exposition there arises the know- 
ledge of the inner self, that is commendable, And it is not 
unalterably fixed. (108) 


This verse is from BUBY, 1.4.402. 
fede ‘saad ataercaad | 
sansa freargrafid Sma 11 te8 I 
Differentiation into name and form meansclear mani- 
festation like silver in a shell. The world which is the con- 


tent of erroneous cognition manifests clearly in Brabman 
due to avidya. (109) 


See mithydjainatabdah karmssyutpattys rigayavecanch, 


smithyAjAanavisayahprapotcah Sultirajetesat 
spasto babkiva, LS, p. 319, 


13,6 Reflection as Ftoa 


apreaeara oa sarea: sfeafga: | 
serena Saar ser: ava 1 te 
‘The superimposition of names and forms which are 


designated by the term wdkyta and which serve as the 
medium of reflection of Brahman has been set forth. Now 


A, BaTHaed - iy Fy Tes Gey My Te 
A538 
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the theory of reflection of Brahman as the individual soul is 
explained. (110) 

aaareanen va agdery Basa | 

a Uy g@ May oie gia aaa eee 


It is said in the Upanisad that the self, to realize which 
an inquiry into the Vedantic texts is commenced, undergoes 
reflection in the bodies. (111) 


@ Cdisareea: oe sf Sac: | 
saree Ver: sat RIA wT ARR 


‘The Upanigadic text states that he has entered the 
body up to the tipof the nails. This text is explained word 
by word first and then on the basis of reasoning. (112) 


a gees wean searalaaigar 
ASA AA a: Ga: A TIT tN ke I 


By the word sah which refersto the subject at hand, the 
self which is the witness of unmanifested names and forms 
set forth earlier is referred to. (113) 


See BU, 1.47. 


agi fauetierd amouadtiaa | 
areata ear geal ABA | Ree I 


Or else, the word sah may be taken to refer to that 
which has been stated in the beginning of this Brakmana as 
the substratum of Virat by the word ‘Atman.’ (114) 


‘Sce dtmaiva idem agra asit purusavideh, BU, 1.4.6. 
|. sitter, 
2. tanfiar-%, Ks Go ie AT Bs 
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TRA WE: AUNT: | 
Carat wre seme saa Hee I 


By the word sah the witness who manifests the apydkrta 
is referred to. And by the word ‘this’ (esah), the self which 
is immanent in the effect, namely, mind and which isimme- 
diate is referred to, (115) 


‘The words sab and efoh in the text sa ey ihe pravipteh dnakht= 
arebhyob, BU, 1.4.7 are explained in this verse. 


afidtanfieri ede: agora: | 
a uy saaaieag aah a tray 1h 228 


[It is objected:] the substratum is non-dual and the 
self immanent in the effect is characterized by duality. And 
assertion of identity by the expression “sa esa” does not hold 
good. (116) 


‘This objection should not be raised. It is because duality 
in the case of the self immanent in the effect is caused by avidy2. 
Tn reality the self is identical with the non-dual Brahman, 


Te may be asked as to how avidps could give rise to the 
cognition of duality. This is answered in the following verse. 
aamadaae oi afer Raa | 
‘sitcraed aa: arya ateaAA_ 1h 222 U1 
In respect of an object (namely, avidyd) whose nature 
cannot be discerned there is nothing incompatible. One 


visually perceives the sky as blue in colour like a blue gar= 
ment. (117) 


Sky does not come within the range of sense of sight. It is 
‘only light that does so, The consciousness that transcends the 


1. atereferrm: ~ a 
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mental state in the form of light is the witness-self. And it is by 
the latter that blue colour is cognized erroneously. 


aearina et areal HA | 
SeqAHIA RIANA TAT 1 ke Ul 


‘The fixed condition that something is compatible and 
tome other thing is incompatible would arise in the case of 
‘objects that come within the range of the means of know- 
ledge. Such a fixed condition is not at all applicable in 
respect of objects illusorily projected by avidyd. (118) 


gata aaikenaeierar: | 
ward Ag sitdisd Reaaeaa ees 


By the word ika (in the text), the bodies of the entities 
beginning with Virat and ending with immovable objects 
are referred to. In all these bodies the individual soul is 
clearly manifested. (119) 


‘See sa esa tha pravistab, BU, 1.47. 


she sfeeta Faernacristan' | 
staaatve Raat Pra: Aafetaa 11 eee 


By the word pravistah the manifestation of conscious- 
ness as the individual soul by being identified with its reflec~ 
tion in avidyd is referred to. (120) 


See BU, 1.4.7. 
Fearnasterg aerenit act Haq | 
aeragan: asufataeaaa 11 222 1 


The reflection of pure consciousness takes place of its 
‘own accord when theinnerselfis veiled by ignorance. And 


1, taernfeaar- 2, & 
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it pervades all the effects of ignorance. It serves as the 
basis for the manifestation of pure consciousness as the indi- 
vidual soul. (121) 


wapGAC eee eecaa aT | 
Pagraesteitsd Rreaeata ‘rar i 228 I 


Just as the red colour of the hibiscus flower is super 
imposed upon the crystal, in the same way the reflection of 
the pure consciousness is superim posed upon the pure cons- 
ciousness. (122) 


aazenneaed sereqgrnaraat | 
earmidieaaa a ga sifeera WR 
Having projected the world beginning with Virat and 


ending with immovable objects the supreme Self has become 
the individual soul on the basis of its reflection only. (123) 


arenes sara wale Baa | 
‘saat wala Gard sarrale wea eRe I 
On the basis of the expression, ‘up to the nails’ the 
limit of the presence of the reflection of consciousness is set 


forth, And the consciousness is manifested on the strength 
of sensation up to the end of the nails. (124) 


See BU, 1, 


7. 
aiaraa Prdiqra Raed ara add 1 
eararal gait aeigaratateard 1 22% I 


1. aa- 8 
2 sernisia- fr 
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‘The consciousness exists in the body by pervading the 
whole of it and specific parts of it. These two modes of 
existence are explained here on the basis of two examples, 
(125) 


are Gaaatieaea aaiagietr fra: 1 
Beara agafiad Zenra eaafera: 1 226 I 


} Just as fire exists in a fuel by pervading the entire fuel, 
in the same way the consciousness exists in the body by per- 
vading the entire body. (126) 
aeadeara aa ata ATTA | 
Faigaeeaeergacay daa: i 22 
‘Just as a razor exists in a receptacle by not pervading 
the entire receptacle, in the same way the consciousness 


present in the midst of the veins of ear, etc., does so by not 
pervading the entire body. (127) 


gor araag GRrad azar ae: | 
Sarat raed aan araiataa: 1 2R< 1 
Just as the razors are different because of the differ 
ence in their location in the receptacle, in the same way 


‘consciousness also becomes manifest in view of the different 
veins(in which it is present). (128) 


See BU, 1.4.7. 
sit ait & sia: aaa: | 
: araraateraet gaa afar 2k8 I 


The self has two modes of existence (by pervading the 
whole of the body and the parts of it) in the states of waking 
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and dream. In the state of deep sleep, however, it ha: 
only one mode of existence (by pervading the whole of the 
body). (129) 


amraarra aa stanaiewaa | 


Grainger 3% weasel tke I 


Existence by pervading the whole of the body serves 
the purpose of sustaining the life-principle, Existence by 
pervading the specific parts of the body serves the purpose 
of comprehending sound, etc. (130) 


Living and knowing are present in the states of waking and 
dream. It is because the self exists then by pervading the whole 
of the body and the specific parts of it. In the state of deep sleep 
one lives but does not know the external objects. It is because 
the self exists then by pervading the whole of the body only. 


aad Bae eye TA | 
aqamest arr zarit aaa 1 232 1 
‘The statement which speaks of the reflection of pure 
consciousness has been elucidated word by word. And its 


import has been explained. ‘The reasoning that substanti- 
ates the import is now discussed. (131) 


aaqu: offoa: aiazaat 9é sia | 
Fria: adrearenn el @ Pieizat 1 288 I 
Devadatta is limited (in size) and is composed of parts. 
Hence he could enter into a house. The self is omnipresent 


and is free from parts. How could it enter into the body. 
(132) 


‘The objection raised in this verse is answered in the follow- 
ing verse. 


“a ANUBHOTIPRAKASA 
anteaaaisd Reamatiga: 1 
aleadiser Fa: SABRC FRAT 1 LAR 


Not being conditioned by space and a particular place, 
the self by nature cannot enter into any factor. Yet its 
entry is fancied like the reflection of the original sun in 
water ina vessel. (193) 


Gramnedaaeascater ari Batra | 
saitretiaceeantzared a Paria 232 I 


Although there is difference between the sun and the 
self in so far as the distinction between the object that is 
reflected and the medium of reflection, etc., yet there the 
similarity between the two which is desired to be emphasiz~ 
ed exists. Who could prevent the similarity between the 
two inthe form of immanence in the limiting adjunct and 
manifestation therein? (134) 


‘The sun does not exist in the place where the medium of 
reflection exists. The self, however, being all pervasive exists 
where the medium of its reflection exists. Further the sun is com+ 
posed of parts while the self is partless. Yet the similarity set 
forth in the verse exists between the two and hence the reflection 
of the sun is given as an analogy. 


STAI AAA AIA | 
agentes ceaebaal: am 284 Il 


‘The points of similarity between the analogue and the 
analogy are manifestation in the limiting adjunct, appea- 
ance in a different manner, and manifestation as manifold. 
(135) 

asisiie’ Arana zeasat | 
aa rere agi sea 1 286 1 
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‘The sun which is predominant with light is impossible 
to be looked at directly. Yet it is seen clearly in the midst 
of water. (136) 


eeisera aed areasaaire: | 
wezerauat g PrazaIeaa | £39 1 
In the same way, the self which is elf-luminous cannot 
be perceived without limiting adjuncts. But in the limiting 


adjuncts such as the insentient body, etc,, it is clearly per- 
ceived. (137) 


Stared saatateaera: | 
SeMaaraA Fa ge EAT Uh RS 


‘Thus the erroneous cognition in the form of the indi- 
vidual soul is useful for the understanding of the true 
nature of the inner self. Hence on the basis of its similarity 
to the sun reflected in water in a vessel, the entry of the 
selfis fancied. (138) 


aa Bea: Feat: Tas AML | 
gaan Saad aaa: efeoareta: 1 288 Il 


Let entrance of the consciousness be viewed as similar 
to the creation of the worlds, etc., which are well-known. 
Creation, etc., do not stand for logical scrutiny and hence 
they areillusorily projected. (139) 


13.7 Jtva as Such is Not the Pure Self 
aad oe Gary eR aat SeT | 
warad Fen area area Zar Aaa, tl e¥e Il 


If the supreme Self itself has undergone reflection (in 
the form of individual soul), then people could know it with- 
out the aid ofthe scripture. Thus the scripture would be- 
come futile. (140) ¢ 

A-54 
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ag sifnag aka marinseoiia aq | 
aeisetiedgean 2 vaifiae: ge: eee 
‘The supreme Self is known by all as the content of ‘I” 


in such cognitions as ‘I breathe’, ‘I speak’, ‘I sec’, ‘I hear’, 
and ‘I think’. (141) 


‘The objection raised inthis and in the previous verse is re~ 
jected in the following verse. 


saa, aa waka ‘shad aot Gar | 
at eareraratt etbeagit ar eitsea at Fafa: W gee At 


It is replied: people do not know the supreme Self as 
distinguished from other factors. For the self there is no 
activity of breathing, speaking, secing, hearing or thinking. 
(142) 


sBeenta Sgrrroraeg aaat | 
maakt feared aeaatea: a ca f M228 I 


If it is said that in the case of the reflected image brea- 
thing, speaking, etc., are noticed then itis saids let it be so. 
How does it affect the one which has undergone reflection 
and which is to be known through scripture only. (143) 


sheet wleza eareash Prec | 
sfizeraiaceaaial & Faraa i eee 


Although there is no difference between the reflected 
image and the one that has reflection in their essential 
nature, yet who could prevent the distinction between the 
two caused by the different features such as the one who 
undergoes reflection and the one that is reflected. (144) 


1. afafrgiafe arftwarcren: qe:, aitefieped fivar- 
earafiead: eft oéter 
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afd asa waka afacadl faz: | 
sana sera a Re UsgAT ee I 
‘Those who see the reflected image have not seen the 


transcendent one, ‘Those who see a person as a hunter do 
not see him as a prince. (145) 


A prince in his early childhood was taken to a forest and was 
brought up along with hunters. He behaved like a hunter. Sinc 
his identity was not revealed he was considered asa hunter and 
not a prince. 


sanisatmaaRaatsaa sode2 | 
astaaifag aq anes 1 eee I 
aga_sGeebel at dai falsaa_ | 
aatarmeteg asaa_asdaem i 220 tt 
‘The statement that ‘he is a hunter’ would result in 
danger to life (from those who know his identity). But the 
statements that ‘He is a king’, and ‘He is the Lord’ would 
give rise to abundant riches. In the same way, the cogni- 
tion of the reflected image would unite one to transmigra- 


tory existence, And the cognition of the transcendent one 
would release him of all dangers. (146-147) 


waistecend fread fe abees | 
sReqald aa eae aesiaanera: i t8¢ 1 


Hence he who knows the reflected image is being cen- 
sured with a view to emphasize that he should realize the 
transcendent one. The cognition of the reflected image 
cannot be considered as the knowledge of the self. (148) 


See BU, 1. 
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ea: Fi erat aRaiserRtate: | 
heat gel wer a Wawa 288 
Although the self is supreme in its nature yet on 
account of its being reflected in the body, it is associated 
with the defect of being conditioned it were). Since it 
is conditioned, to know it is not to know the supreme Self. 
(149) 
aera Tae BR aaa TAA | 
sareatarg, sien erg aaaT aeAalTA: HN ee It 
In ordinary experience it is referred to in such a way 
that it cannot be considered as all-pervasive. Itis referred 


to as one that breathes and speaks in relation to its associa~ 
tion with breathing and speaking. (150) 


See BU, 1.4.7. 
el gales ata samara: | 
Beal Haat wrerat ate TA k4e I 


Itis the one who sees, hears, thinks, and touches in re- 
lation to the activity of secing, hearing, thinking and touch- 
ing respectively. (151) 


See BU, 1.4.7. 
a id sua 1a araraeise: | 
armetalt a siPraredge: 1 48 1 


‘Thus in the cognition ‘I breathe’ the one who speaks 
will not be included. In the same way, in the cognition 
‘T speak’ the one who breathes will not be included. (152) 


1, aierarg-g. &, & 
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aladiaatamatet aaae: | 
a 28 asa zer aeaat a HH e48 


An actor may play the role of a mendicant, sacrificer, 
and a thief. But when he is seen as asacrificier, the other 
features of being a mendicant or a thief are definitely not 
perceived. (153) 


somgat aA oa gq: rite | 
aa simmEeraadeeaaa: 248 


He who has the knowledge of one among those who 
breathe, etc., does not know the true self. It isbecause the 
one which he knowsis not the absolute. (154) 


gan sage a4 serseframaa_ | 
antici aad Baraat ess 
‘Thus the gydkrta which is differentiated as sentient and 
insentient beings is only superimposed upon Brahman. In 


order to remove this superimposition an aphorism relating 
to knowledge is set forth here. (155) 


19.8 Meditation upon the Self 


ataagtacad TAGE | 
Seal BUM BaaAs AG TAA 1-24 Nh 


‘One should medidate all this as Atman.’ This isthe 
istic statement made in the Upanigad. Now the 
meaning of each word is explained (first), and then the rea- 
soning. (156) 


ante aga aan Rear | 
Bae aaa AAT STATA Bea | 242 I) 
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‘The self is called Atman on the ground that it pro- 
vides existence and manifestation to every object, with 
draws unto itself all the objects, manifests and pervades 
every object. (157) 


aqtaraaio aside atrartiaer | 
SOMATA ATS AA AA: N24 th 


‘The inner self by being the substratum pervades every 
being superimposed upon it without exception like the gar- 
land which pervades snake, etc., that are superimposed 
upon it. On thisground it is called Atman. (158) 


Atman is the substratum of the world. 


aaltararns gaara | 
after sai aaa aaa: 1 48 IL 


In regard to the self which is existence, the Upanisad 
in the expression ‘It is only existence that is the substratum 
of every being’ states that it pervades the entire world by 
being its substratum. (159) 


See NU, 2. 
afanmiedies agerataeraa: | 
aeRisaraa: srs ari J faz: 1 eee 1 
wm sent isis aeAeRT eB | 
airearen sree gfe areal aa: UN tee 


By being identified with avidya inspired by the reflec 
tion of it, Atman — the self withdraws into itself everything, 


1. weererrent - &, @ 
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that is not-self which bas arisen from 
it is said to be Atman by the wise. 


idyd. On this ground 


Earth, etc., which fall under the category of not-self 
are rooted in the supreme Self which is one (only). ‘This 
hhas been said in the Atharsaveda. (160-161) 


See PU, 4.7. 


The meaning of the word adatte in verse 157 is explained 
here. 


FRR: Kee daha | 
sereshrdaisatsarartaaaat ata: 11 262 I 
‘The reflections of the self, the functioning of the mind 
toward external objects and toward the inner self—all these 


are manifested by that which for that very reason is stated 
tobe Atman by the wise. (162) 


‘The meaning of the word ati in verse 157 is explained in this 


Atman is the experient of the world in the form of an indivi- 
dual soul. 


feat & azaehatiae: aARaTaT | 
BUTTS TA i gt APTA | ARR Ul 


Visva is always the experient of the gross world; taijasa 
of the private world (in dream); and prajfia of the bliss (in 
deep sleep). This is the instruction of the Upanisad. (163) 


See MA, 1.3. 


aeaaAAaTA: Gor: areaeaata: | 
° adler are araeTeTaTaa IGT | Le UL 
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This is called Atman on the ground that it pervades 
everything, as it is absolute by being neither a cause nor 
an effect and by being rooted in its own self. (164) 


agente araishs Better 949 | 
sedaiad sata eared sama 284 
The hymn “That is the transcendent state of Brahman,” 
states that the transcendent state of Brahman pervades the 


inner self like the sense of sight that pervades the ether. 
(165) 


See NU, 5.10, 
saGateaaia sarisal: safer: 1 
ater sro staat Barca nl eee I 


Four meanings are given here on the basis of four kinds 
of etymological derivations. (And they are:) the substratum, 
the state of being the cause, the state of being the individual 
soul, and the state of being realised (always). (166) 


arr eifercarg sargAeaEA Ta | 
afatieararaaaiiae f& afar 1 29 I 


» The transcendental form is not concealed in the world 
that is distinguished into names and forms and also in the 
world that is not distinguished into names and forms, 
Hence by the word Atman this alone is referred to in an 
epigrammatic manner. (167) 


arerasaieratien feat A aiiaa 1 
wastafatiaedisd aac aaa i 28s 1 


In order to set forth that the pure self is not the mean- 
ing of the Atman and also is not the content of meditation, 
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the word ifi (as) is used in the text inan aphoristic manner, 
‘Thut ‘it is s0' is explained now. (168) 


0 be medidated upon 
is implied that everything else isnot Atman, but for 
the purpose of meditation only they are to be viewed as Atman, 


aa oeaeg: Be aaah aa: | 
ag Rak eaciaeRaRa, 1 288 Il 


Wherein the word iti is subsequent to another word. 
there the statement is only figurative. In the statement 
such as — ‘He views his elder brother as his father’ it is 
noticed to be so. (169) 


‘The statement jyestham pitt iti pafyanti does not convey the 
identity between the elder brother and the father. Oa the other 
hand, it secondarily conveys the sense that the elder is as vener- 
able as the father. 


sargaearea 43 saa 8 Gara: | 

A anid aa Germ 1 te I 
‘The unmanifest and the manifest —these two are super- 
imposed upon Atman, because the true nature of Atman 
has not been inquired into. In order to remove these two, 


in the aphoristic statement the word ¢oa is incorporated. 
(170) 


Se artcarht afar sees | 
arierorsaal ‘senda gaa U1 22 I 


1. semg eft at ad ae: ws, gy @, a safer 
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‘The word upa conveys thesense of proximity. Proxi- 
mity is to be rooted in the inner self. For, the inner self 
which is immanent in the heart is the most proximate when. 
compared to the objects which are characterized as cause 
or effect. (171) 


cata amanitd aRaneaeaeaa | 
neta wea EeUARAAA | 2eR 
The proximity of the inner self to Brahman is convey 


ed by the text ‘Thou art that’. By the word dsifa the im- 
mutable nature is epigrammatically set forth. (172) 


See CU, 6.87. 
aera SRO Brae TATA | 
Ba FeeasAAOAA | 223 I 


By raising up from both the effect and the cause, and 
by reaching the immutable and birthless self through the 
knowledge of it one must remain as the immutable entity. 


(173) 
Farerre aval aaarizaivatiia:’ | 
ARAM Fat: TTSHIEEAA | 208 II 


So far the meaning of the statement and the import of 
the statement relating to Atman have been set forth. Now 
the reasoning to substantiate the above is set forth by rais- 
ing a doubt. (174) 


sargarargarat agargaa fata | 
aft acoelid aa cement’: Wee 


1. Sxateafifes: —%1, 
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‘The doubt that the true nature of reality is concealed by 
the manifest and the unmanifest form is not correct because 
there cannot be concealment to the essential nature of the 
reality. (175) 


aared fetta 7% Fa ea | 
Grenrienfiernt Perdana 11 208 I 
Never is it possible for one to conceal one’s nature, 
In this regard let one analyse the nature of sense-organs, 


What wrong has been committed by the sensc-organs? 
(176) 


wnmaag: ear aaah aa a 
at aime aeqigta ae gerary 1 2e2 11 


If it is said that the sense-organs present only the ob- 
jects like sound, etc., then it is asked what is wrong there. 
Let the true nature of sound, etc., be understood. (177) 


a: aeaaa aie qeaeat ag | 
aft Saa lag Baars grad g8< 1 


If it is said that by the sense-organs what are known 
are sound, etc., only and not their essential nature, then it 
is said that on this very ground let this self be realised 
through the Upanigadic texts. (178) 


a Wane Geena: | 
weaitard aq aie: aed ae Fa 11 298 I 


It should not be doubted that the knowledge arising 
from the texts would only be mediate. It is because reality 
is one’s essential nature. The true nature of sound, etc., is 
identical with the essential nature of the knower and not 
different from it. (179) 
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cee fara eat BARA: | 
aio gaol aa Beqat a Gat ALE veo Ul 


Why cannot the mind which is one comprehend in due 
order sound, etc., and their true nature by being associated 
with auxilliary causes? (180) 


‘The point of objection is mind by itself can comprehend the 

sound, etc., and by being associated with the latent impressions 

arising out of sentence, it can comprehend the true nature of 

sound, namely, the self. Thus the self could be known by mind 
:d with latent impressions of the teaching of the text. 


aft dealt Sleatacaaa aeraa_ | 
eerararrmedieitarraaad tl 2¢2 


Areply to this doubt is provided in this aphoristic 
sentence. By the word Atman which conveys one’s essen= 
tial nature, absence of concealment is indicated. (181) 


‘The point that is of importance here is that the knowledge 
arising from the major texts of the Uparisad is immediate in 
character. It removes oridyd and the self is manifested of its own 
accord. 


13.9 Pure Self 


ag ‘siukzararnaaisereda lia: | 
Hiswreidia: GEA Be AAG | L<R Hh 


‘The realisation of the self as associated with vital-airs 
‘ete. is rejected on the ground that it does not refer to the 
complete self. Will not this defect of incomplete realisa- 
tion pertain to the realisation of Atman. (182) 


1. moragemeRht-arfswercena: a3! 
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‘qarrs srgradag a8 eA | 
aa G8 a cdherdifa Bada 11 28 I 


In order to remove this doubt there is the clear state 
ment of the Upanisad. The statement of the Upanisad is 
‘All these are unified in the self." (183) 


See BU, 1.4.7 


suoraneqsiea: watscaaa gat | 
aeraeteal aia gaara Fat tl 262 Hl 


Every self associated with the limiting adjuncts — vital 
airs, etc., becomes one with the pure Self — the supreme 
Being like son, brother, andothers. (184) 


9A ara RAS Faas sheath: 
saga ‘welded arazai Ga: ti 2c tt 


One and the same person in relation to different factors 
(such as father, brother, and son) is viewed as son, brother 
and father. The different natures of being a son, etc., be- 
come one in the person-in-himself. (185) 


RIAA SAa Aad saATA: | 
wgaitama: sata: Prat ore 11 286 I 


‘The self in its entirety is related to the not-self, like the 
rope to the serpent [that appearsin it]. Hence there is no 
object different from the inner self. (186) 


waageia era_afreaea aah | 
8 sel a eeiset areas adage: 1 tee I 


1. efrareer-ar 
2. plea cfer-a,, & 
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‘The self is absolute because when it is not manifested 
nothing is manifested and when it is known everything else 
is known. This is because there is no object which has in- 
dependent existence apart from it. (187) 


saranda arse Fairy | 
areal divnead Ter sata: MN e<e I 
By this text is rejected the objection that the knowledge 
of everything by the knowledge of Brahman is not valid. 
For the latter validity does hold good on the basis of the 


text which speaks of the self as one fit to be realised. 
(188) 


See BU, 14.7 


Fel Bees Sore aaa aga, 
Fae oat eae arse ats 2<s 


The construction of thesentence is that which hasbeen 
spoken of as the self of every being is the one that is fit to 
be realised. (189) 


See BU, 1.4.7 
saetatrersa sam, aeaateaa | 
aA gra, SAR aaa: 11 28° 1 


By the word padaniya, fitness to be realised is conveyed, 
And the self is fit to be realised because it is not known [in 
its true nature] and it is the (highest) human end. (190) 


FAUNA TT FA | 
are saree amas BIA e8e 1 


‘The unmanifest and the manifest forms are unknown 
because of avidyd present in the self [which is conscious- 
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ness]. Hence apart from the self there is no object which 
is characterized by avidyd. (191) 


‘The unmanifest and the manifest formsare not characterized 
by avidya because they are inert by themselves. It is only the 
self that is characterized by aoidyl. And the manifest and the 
unmanifest forms are unknown because of the avidya present in the 


elf, 
dalarqatiene amt: sera | 
qea: gearaisa arent wala Rae 28 I 


‘The self alone is the highest human end and nothing 
else, because it is the one that is fit to be realized and is 
bliss. (192) 


aga gu Seaaeareatr sat | 
dares aa ai aaa araaa: 283 
‘Just as by the statement azydkrta, unknownness has 
been said earlier, in the same way by the text anena, etc, 


the culmination of all the objects that are to be known is 
set forth. (193) 


See aoyakrlam asit, BU, 14-7. 
nena i elat sarvam veda, Ibid. 


aaataa, 34 aalreaeaaAaIag: | 
AG TATAAIPSAATS FATA | ABE Il 


By the statement “Through this, one knows all" it has 
been said that by the mere knowledge of the self, there 
results the knowledge of everything else. Now the culmi- 
nation of all the formsof bliss is set forth. (194) 


See BU, 1.4.7. 


aeagias aa sahaaaageal | 
angi ade ari sagged | 284 Il 
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Never indeed is there the knowledge of one thing by 
the knowledge of something else. So how is it said by the 
knowledge of Atman, there would bethe knowledge of every” 
thing? (195) 


werd Aaa aA | 
aaenieaa ge arate fir i 298 1 


‘The above objection would be true provided the self is 
considered tobe different. The statement “This is the self; 
and it is different” cannot be the one uttered by the sane 
person. (196) 


seam Waa SE EEA | 
gaa Weerat saad a Re | 280 It 


‘The true nature of the world would be known when 
the true nature of the self is known. In order to emphasize 
this the illustrative example of the foot-prints is given. 


as7) 
See BU, 1.4.7. 


Ue om qaRae eBRaaAase: | 
eearda wale else gi asia Se 


Since there is the assertion that the horse(as such) has 
been scen, when the mark left by the foot of a horse alone 
hhas been seen, it is undergtood that one has the knowledge 
of the horse as a whole, (198) 


i atanRa arfreasaaihea | 
aaivsmaered Sia a aaa: 11288 I 
‘When the witness-self existing inside the body is realized 


the true nature of the entire world isrealized, There is no 
doubt at all. (199) 
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arrqer anita seme aaat | 
sasiasaqera we adariiaa 11 Ree 1 


Every form of bliss culminates in the inner self’ That 
is now being explained on the basis of universal experience. 
(200) 


Brena ga: Ga: gars foe: Rosalia | 
sharia: Bea: sro: aren Gamer: Rk I 
‘The sonis dearer than wealth; the body is dearer than 
the son; the sense-organs are dearer than the body; the 


vital-breath is dearer than the sense-organs; the self is dearer 
than the vital-breath. (201) 


See BU, 1.4.8. 


areriira agar sat aaa 
a Saisat a at ‘Beaded aa 1 Re 


Love is admitted toward vital-airs, etc., not for their 
‘own sake but because they are the means of enjoyment 
for the self. Hence that loveis not primary. Itis like the 
love of a disreputable woman. (202) 


adifa ffatita aaleeradiora 
Srequas aeraeatenal TAA M8 Mh 


‘The love towards the self is not adventitious and it is 
admitted in all the states of waking, dream and deep sleep. 
It is like heat to fire. Hence the love towards the self is 
primary. Let this be understood. (203) 


1 geet ere — efteifieerargen: oe 
Srowifee wer qour. eer arond) see ear ends 
af wer sarem | 

a=s6 
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walanraa aa Pafafar 1 
aaig afafirrd ta: ed mareq Re 
Since Atman is more inward than everything, the con- 
tention that love toward it is not caused by any external 


factor is but proper. In respect of external object like cow, 
etc., love toward them is based upon some external factor. 


sararaagat at ‘afaacabarsta 
faiifreitaa teeta a8 ll Ro% Il 


A person afflicted with disease, etc., desires death too. 
This would not hold good if love towards the body is not 
caused by any external factor. (205) 


aren fa gad “at gale @ ome: 
Pefreagqes ag i ateaequ: 11 8 I 


‘He who is deluded that not-self is lovable is a lay man. 
‘The wise man must instruct him by-pointing out the non- 
eternal nature of the not-self. (206) 


sare aneese ge aaa asia | 
mereREe Gai ATS APTA 1 Re I 


‘The not-self at the time of its destruction would give 
misery which will be thousand-fold when compared to the 


(207) 


My By A 
am, &, 8 
3. ‘eft fr- a; arfawentshy sata oat exat | 


KANVAVIDYAPRAKASA 443 


a siebaert Atacand 
agra Beat scitela Paez, i 2° I 
‘That kind of deep love which the ignorant has toward 


the external objects must be removed from those objects 
and must be placed in theinnér self. (208) 


‘The first half of the verse is from the Visnupurdsa, 


fiat ga 4 eae eaifaeha veal | 
wat gaage J weed 7 4 Taaa | x08 Il 
Never does the inner self cease to exist like the external 
objects. Hence it is impossible to entertain the doubt that 


the inner self would give forth misery at the time of its 
destruction. (209) 


13.10 Self Realisation 


aardaagann aff fara a4 | 
Bawa qeara ateaatadaara_ tl Re tl 
‘Those who are desirous of release, knowing the view- 
‘point of those who have understood the meaning of the apho- 


ristic statement, approach their preceptor and ask them 
with great anxiety. (210) 


aq meatier aciaraia waa Fe: | 
aaa Ps fangs aatercedtom 822 


‘Through the knowledge of Brahman one thinks that 
fone could become everything. Please explain this by 
knowing which has that Brahman become all. (211) 


See BU, 1.4.9. 
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od qaafiedd ga seer ae: | 
saaaa aad aed aaismata_ 1 ReR Ut 


When the doubt is raised by them who are desirous of 
release the preceptor out of compassion said with a view 
to dispel the doubt in an effortless manner. (212) 


wa Mearg_smisat aararaaa_gAt | 
ad ama og atare_aalereT aa 1 AR Ul 


Even prior to the realisation that which existed as Brah- 
man became the individual soul and then it realised itself 
as ‘Lam Brahman’ and through that knowledge it became 
everything. (213) 


See BU, 1.4.10. 


ea aaa Feats | 
MSMAGIA_A Tatsa FATT 1 Ve | 


This self which is associated with limiting adjuncts 
realised the self free from limiting adjuncts. Hence there 
is no defect whatsoever, as there is the destruction among 
the one who knows the knowledge and the object known. 
(214) 


aafatiaceg Gerdieem wali aan 1 
fata atast fakagd waa 1 R24 1 


The self not distinguished from the body, etc., is the 
knower. And the self distinguished from the body, etc., is 
the one that is to be known. It is the mental state that is 
known as knowledge. (215) 
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aberitatig’ aARArmaah | 
areifageriahneraagaa tl 326 Il 


‘The self realised itself in order that avidyd may be re 
moved. The mental state directed toward the self isstated 
to be the realisation of the self. (216) 


apts agaheaaera: | 
fanieaaa_ottard arta R22 I 


By the word only (¢oa] in the statement ‘It realised 
only itself’ it is known that body, etc., are to be abandoned 
like withered flowers. (217) 


See BU, 1.4.10. 


ama J aaa | 
ofteaguaarariar fgast si RR¢ 


When body, etc., are eliminated, it is only Atman that 
would remain. It is because it can not be discarded, Is 
there any factor that could conceal the self? (218) 


ad aete at site seae_ASeTAA | 
atifrqenender qa ABSIT | R28 Uh 


Brahman itself realised that “I am Brahman and not 
the individual soul,” For the clarified sense of the word ‘ 
the identity with Brahman is but proper. (219) 


‘The import of the text — ahavi brahmasmi is explained in this 
and in the succeeding verses. i 


FO AAAS AAT ASAT: | 
aqarereasatare, alta Reda: Xe tt 
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It is Atman and none else that is identical with Brah- 
man, And it is only Brahman and none else that is iden- 
tical with the self (of the individual soul which is termed 
Atman). The difference between the two is due to ignor 
ance of this fact. (220) 


ammaTeraigat Ferteare Frakia | 
sarnaita ail Fei aaa 1 R82 


When the ignorance present in the inner self which is 
the cause of the false cognition that Brahman is removed, 
‘one realises one’s self to be Brahman without any difficulty. 
2) 


faci aq_faetsat aed weahiaa_| 
seared a wahaeta ata 1 RRR 


The two words cham and brakman convey different 
senses in view of the difference in the factors that are to be 
eliminated. In one and the same being the false notion that 
it isnot Brahman and that it is not the self must be elimi- 
nated. (222) 


arquaaaastaa sdtaanat ‘sa | 
FANCY UTA FAAAA SETA | RRR I 


Inthe inner self [Atman] whose nature is to be ascer- 
tained on the basis of one’s experience, the characteristic 
that it is not Brahman is falsely imagined, And in Brahman 
which is to be known only from the scripture, the characte- 
ristic. that is not the self [Atman] is falsely imagined. 
(223) 


1 wat 
2. ameTea-<T 
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mENaaaase ARIRATAGAA | 
avait aterqitiagaa Prada 1 R22 I 
The meaning of the word ‘I’ is to be ascertained on the 
basis of one’s experie Brahman, is conveyed by the 


scripture. By the cognition ‘I am (Brahman), thetwo kinds 
of false cognitions are removed. (224) 


ave adariaatarereanacat | 
ferdisat 4 area ematagtarerdaa i 324 I 


‘The word asmi conveys the present time. Hence at the 
time of realisation itself, one remains as a liberated soul. 
Hence liberation is not that is to be achieved like the 
efforts of agnihotra and other similar actions. (225) 


13.11 It Becomes All 


arn aeaaraae arate agar | 
send Barra: aaa: MRE I 


By the statement ‘It becomes all’ the state of being 
everything resulting from the knowledge of Brahman is set 
forth by negating the characteristic of knowing everything. 
(226) 


aa: eal arerTata STAR | 
fear anbaaiser adewataea’ 1 82° I 
Brahman, which is all-pervasive, of its own accord 
appears due to ignorance as not all-pervasive. When the 


erroneous cognition is negated by the knowledge of Brah- 
man theall-pervasive nature of the latter remains. (227) 


448 ANUBHOTIPRAKASA 
aeaat adaaitel Rerarat wa 1 
Reaerearqaraezarea GAA 1 RRS I) 


It is objected: the attainment of all-pervasiveness will 
not result by knowledge alone, unless one is not favoured 
by birth in a spiritually elevated family, performance of 
ritual-actions, time and Gods, etc. (228) 


fiver weat Aa a aeTaRAT: | 
Raeanela aa Rar Keg RRS It 


The Vedas yield forth its fruits only to a person of 
spiritual birth and not tothe one who belongs to a lower 
class. In the same way, knowledge would yield forth its 
fruit only to the divine beings who are of higher order. 
(29) 


aMarnggr, Bat a Rig aa | 
aeagamggar Fen wali #74 11 2° I 


The knowledge of sacrifice does not yield forth the 
fruit of heaven unless the sacrifice is performed. In the 
same way, knowledge of Brahman could not give forth its 
fruit without the performance of actions. (230) 


ATES TAA | 
fen gaan edad asta aaar Rae 11 


Union at the time favourable for conception alone bee 
comes fruitful and not at other times. In the same way, 
knowledge would yield forth its fruit of all-pervasivencss 

to the one of spiritual birth at the Krtayuga and not at any 

‘other period. (231) 


1. tgueg 
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gt Bias aga ard serra | 
adnate Batranfrarda 1 Raz I 


Just as the agricultural produce is confiscated by the 
king to recover the tax (that is duc], in the same way the 
divine beings who partake of the offering made in the 
sacrifice prevent the attainment of all-pervasiveness, (232) 


The point is that if one realises the Self and remains all-per= 
vasive, then one would not perform sacrifices, and the divine be- 
ings would then be deprived of the sacrificial offerings. Hence 
the divine beings cause all impediments to one in attaining the 
knowledge of Brahman. 


ARTA seHradaia: eet | 
aa Rarqoaat a Gen waaay RRR 


Knowledge does not yield forth its fruit of all-perva- 
siveness in the age of Kali to one who is not of spiritual 
birth, who does not perform karma, and who has debts to 
gods and othersto pay off. (233) 


is born has three debts to pay off: to sages, gods 

‘One becomes free from these three debts by 
learning the Vede, performing sacrifices to gods, and by begetting 
‘a son respectively. 


aft aiaiqdsa seareatemaa: 1 
act 4 gaily apricaairenaeates 1 RRe 


‘These are the four grounds on the basis of which ob- 
jections have been raised. All these objections are removed 
by the four statements beginning with ‘tadyo deodndm...’ 
(234) 


See BU, 1.4.10, 
a aegthi SH aaaranalser | 
semen Gag: aed weet: RR Il 


A-37 


us ANUBHOTIPRAKASA 
araat adaaite Rema waa, 1 
Garrargaaerezaa gaa 1 RR 1) 


It is objected: the attainment of all-pervasivencss will 
not result by knowledge alone, unless one is not favoured 
by birth in a spiritually elevated family, performance of 
ritual-actions, time and Gods, etc. (228) 


finer neat 821 a ager: | 
Rarewmta aa Bar Fema 11 828 


The Vedas yield forth its fruits only to a person of 
spiritual birth and not tothe one who belongs to a lower 
class. In the same way, knowledge would yield forth its 
fruit only to the divine beings who are of higher order. 
(229) 


Bat a eg aa) 
aaganggrg Fat sal SIA 1 Re Il 
The knowledge of sacrifice docs not yield forth the 
fruit of heaven unless the sacrifice is performed. In the 


same way, knowledge of Brahman could not give forth its 
fruit without the performance of actions. (230) 


rrataraqaa APaaTe TAA | 
fren eat ward awoke aaa 1 RR II 


Union at the time favourable for conception alone be- 
comes fruitful and not at other times. In the same way, 
knowledge would yield forth its fruit of all-pervasiveness 
to the one of spiritual birth at the Krtayuga and not at any 
other period. (231) 


1. query! 
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ual Birr aga earl aaa | 
adnate Sabrent 112331 


Just as the agricultural produce is confiscated by the 
king to recover the tax [that is due). in the same way the 
divine beings who partake of the offering made in the 
acrifice prevent the attainment of all-pervasiveness. (232) 


‘The point is that if one realises the Self and remains all-per~ 
vasive, then one would not perform sacrifices, and the divine be- 
ings would then be deprived of the sacrificial offerings, Hence 
the divine beings cause all impediments to one in attaining the 
knowledge of Brahman. 


aegaTa seaagalaa: eet | 
3a Rarqoaat Ger aarragt RRR UI 
Knowledge does not yield forth its fruit of all-perva- 
siveness in the age of Kali to one who is not of spiritual 


birth, who does not perform karma, and who has debts to 
gods and othersto pay off. (233) 


‘One who is born has three debts to pay offt to sages, gods 
and the manes, One becomes free from these three debts by 
Tearning the Vede, performing sacrifices to gods, and by begetting 
avon respectively. 
aft aafaqdss aeareateaa: | 
N 
aeat 3 gaily aeezaabrenierea 1 232 I 
‘These are the four grounds on the basis of which ob- 
jections have been raised. All these objections are removed 
by the four statements beginning with ‘tadyo deodndm.. 
(234) 
See BU, 1. 


a aeger oH adaranaiaar | 
seRENA Aad: wae ABA 1) RRM 


A-57 


10, 
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To have a birth of higher orders not the criterion for 
the attainment of all-pervasiveness. It is because attain- 
ment of all-pervasiveness in the case of divine beings who 
are ofthe high order is due to the knowledge of Brahman 
only. (235) 
Al Barat edit ay ae ver sageaa | 
aaMara HATTER BAT 1 RRA I 


Whoever among the gods or sages realises Brahman, he 
becomes alland noone else. (256) 


See BU, 1.4.10. 
aera gar ae aaa waa | 
eae a ae aaaETASRA 1 RRM 


In thesame way whoever among men realises Brah- 
man he becomes all. Knowledge and ignorance — these two 


are the causes of all-pervasiveness and finitude respectively. 
(237) 


ae at earaisareta Feartretea | 
aaa ait we BART TAA | RRS I 


It is known from the Sruti text ‘This self was indeed 
Brahman in the beginning,” that Brahman (which has 
attained to the state of the individual soul) is qualified to 
attain the knowledge of Brahman. And this Brahman is 
uniform in all beings. (238) 


See “brahma vt idam agre asit,” BU, 1.4.19. 

a vai: aaasagl aaa | 
aagsiftes Page: ala a Basa 11 235 
1. @& cagera oft arftweredaa: gre: 1 
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There is no possibility of animals, etc., attaining all- 
pervasiveness in view of the absence of knowledge in them. 
Vidura who belongs to a lower class of life was liberated 
when he attained knowledge. (239) 


amPdaratean armgiaiea | 
wear gh Ba amzahagsiata, 1 Re I 


Tt should be known that the knowledge of Brahman 
like the knowledge of sacrifices, does not require action in 
order to yield forth its fruits. This is on the basis of the 
illustrative example of Vamadeva. (240) 


See ‘tat ha etat pabyan reih..siryatea," BU, 1.4.10. 


Rend ana: eae aaa | 
alae agaraarera 1 az 1 R22 Il 


Realising this self to be Brahman Vamadeva hasat- 
tained the forms of Manu (and the sun). Tell me where is 
the scope for the performance of activity. (241) 


‘a Feat aaa’ at vat aig ar frat 1 
a aeaitgFaqaraaa FAGAT 1 RBR I 


‘There is no difference in the consciousness — the under- 
lying principle of the bodies of Vamadeva or Manu or 
others, When the consciousness (which is his true nature) 
is realised by Vamadeva, the consciousness of Manu too is 
realized. (242) 


ag aga adaal ag ee | 
aqaaatr area Gass | FPR Il 


1. afaiboraratanat — a 
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What has been said, namely, that the attainment of 
all-pervasiveness is possible only in the ages that are holy 
and not in the age of Kali is not correct. It is because the 
result of knowledge doesnot depend upon auspicious time. 
(243) 


a Raeotat atenfamera: weFaa_ | 
aa a weal BreMAARA 1 RUE I 


‘The cessation of sleep — when one awakes — does not 
depend upon the time of solar eclipse. In the same way, the 
attainment of all-pervasiveness docs not depend upon the 
specific period of time. (244) 


4 wad Aad aurea afta a | 
a4 4 vada aed sigh’ 224 11 
Even now he who realises that am Brahman” im- 


mediately becomes all, viz. the world that is perceived. 
(245) 


abate area aa | 
saat aad Ga ae! ae aq Aaa, | REE 


‘That true nature of the world which is pleasant till its 
true nature is not enquired into, and which is distinguished 
into names and forms, is Brahman which is Existence. 


(246) 
‘aoa aaa ates: | 
anak atiied ddatite er aa_ 1 28° I 


1, merOTART NATE — Fi, Key Gor To Baty BART 
get s 
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If it is said that the divine beings, in order to partake 
of the sacrificial offering made by men who have perform- 
ed a small amount of meritorious deeds, cause impediments 
to their attaining all-pervasive character, then it is replied 
(247) 


Fea HARTA TATA FA: | 
eearaais Aare adaraiiand 1) 28¢ 11 


Even Indra and others are not capable of preventing 
the attainment of all-pervasiveness in the case of the ascetic 
who has realised the self and whose ignorance has been re~ 
moved (thereby). (248) 


aadten aoi arent aera: | 
seit: seqaaeraren wales arate, 1 228 


Although the gods are the lords of men, yet they are 
not the lords of the realised souls. Further the knower of 
the truth becomes the self of these gods. (249) 


See “‘tasya ha deotéca...... sa bhavati,”” BU, 1.4.10. 


13.12 Avidya 


gaaratara: axa s4@a | 
Baker arin gaat Azali ala: Re Uh 
So far the aphoristic statement and its clucidation re~ 
garding the nature of knowledge has been set forth. Avidya 


in to be abandoned along with its effects. And the Upanigad 
sets forth this in an aphoristic manner. (250) 


See ““dimetyeoa uptstia," BU, 1.4 7. 
ta yolnyim. na saveda,” Ibid. 14.10. 


aergeal tai a sora el a Be a: | 
af aaatiaran: aerate: aif R48 
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‘The aphorism relating to vidya with its effect is men- 
tioned in the Sruti, “He,who worships one different from his 
self. as god does not realise his true nature.”” (251) 


See BU, 1.4.10. 


afraatatatag arr meta ea | 
aba ‘at ataaren stacrnbaaiot 1) 282 


Maya is that which has inconceivable powers. It is 
located in the consciousness. In some cases it deludes its 
substratum. It isavidyd. It is duc to the non-realisation 
oftheself. It projects the illusory appearance of the state 
of being an individual soul. (252) 


aed aetaedrarae sie | 
aaeeiedarai Sar ar aafaga R43 I 


That power which does not delude its abode gives rise 
to the illusory projection of the state of being god. What 
is to be negated in it is the false notion that it is real. And 
the false notion that, however exists in [avidya]. (253) 


wbsee aa ane: gulea: | 
aearetaira der eri earecrifiaa 1 R48 I 


Earlier in the section dealing with creation, the nature 
‘of mayd has been set forth by the word ayyakrta. It has been 
said that it effects oyakrta (distinguished into names and 
forms). (254) 


aificem afwrataren 648 | 
arena fren ale ieaasiaa 0 eI 


er tama, A — Fi, Ty Ty, 
= 
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In this section dealing with those who are intent upon 
performing karmas, the nature of avidya is sct forth. ‘The 
cognition that a particular god is diferent from one is pro= 
jected by avidyd. (255) 

mera ARTE EAR | 
ease Bact: et areas anrsi TAT RK I 
Not knowing one’s true nature, one protects the divine 


being different from him by the ritual-actions such as sacri 
fices, offerings etc., like an ox, the merchants. (256) 


See “‘yatht paluh coast 22 devinim,” BU, 1.4.10. 
afi aft cit: da cafralt cet | 
aan gat gra fey aatvena: 1 R49 11 


Inthe case of a person who has many animals, even if 
‘one animal is taken away there results anguish. What should 
one say if all the animalsare taken away. (257) 


See BU, 1.4.10. 
aaeage’ qaait aeration 1 
faa egeed esi a Relea RAS I 


When the animal—the individual soul who is the whole 
‘of gods’ possessions is taken away by the thief, that is, the 
knowledge of Brahman there results just anguish to all the 
gods. (258) 


aerial a Bed cara fara | 
Reneranat Zar arabes AeA RA Ul 
‘Therefore gods do not like men realising their identity 


with Brahman. Hence they obstruct men from realising 
the self. (259) 
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walgd aaa Wgeeraat FF | 
aulanacdate: ealdeiita i 28° I 
Absolute dependence in the case of men has been ex- 
plained on the basis of the illustration of animals, The 
duties relating to the class and stages of life are prescribed 


with a view that they are to be performed [as an offering 
to God to attain purity of heart}. (260) 


wad ae afars edad Pet | 
BASH: eT TSA MRL Mt 


It is objected that in that case there would be libera- 
tion for him even without the knowledge of Brahman. 
Avid and karma have been described by the Sruti with 
earnestness. (261) 


Sauna Fargrdt atiag: #4 at aea_ | 
AMERAAAASAA FEAF: | R82 Il 


It is not so. Is it the self that is not realised that grants 
liberation or is it great ritual-action? The self that is not 
realised cannot lead to the fruit like the Veda that is not 
Jearnt and farming that is not done. (262) 


arate aa Bat agit sea | 

agen at es fe areal rea 1) FER I 

ae erecataaral gael, aegaa | 

a ceaaat afacser a fe wea 1 Xe? Il 
Just as the Veda that is not learnt by rote will not pro- 


tect'a person by virtue of his knowing its meaning alone, 
and just as farming that is not done will not protect a 
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person who is simply desirous for its fruit without engaging 
himself in farming, in the same way, one’s self too without 
being known will not protect one who is desirous of release 
by granting him liberation. Hence there cannot be libera- 
tion for any of the ignorant one. (263-264) 


ararersteagiat al tereqaelea: | 
Sievat gered Geeta aSa_eza_ 34 I 


He, who passes away from his body without realizing 
‘one’s self, would attain another body without fail. (265) 


aortas ale 1 
galfaneraqaerd Baral 1 286 Il 


If one whohas not realised the truth performs great 
meritorious deeds like aScamedka and other sacrifices with a 
a view to attain an eternal fruit, even then that fruit would 
finally be destroyed. (266) 


eae & aalsead starmagaa | 
A ARTA BATA: | Ree Ul 
As in the cases of store-house, etc., there will inevitably 
be destruction for whatever that is achieved by action. 


Hence, as regards liberation, the Upanigadic text docs not 
jeration for nescience and action. (267) 


Sce BU, 1.4.15. 


ferg Staeghaae deed RRA | 
afrrg Pagan fear enfana 1 R8< I 


vidya and its effects which are removed by the know- 

ledge of self at the time of the state of jieanmukti have 

been distinguished. By the aphoristic statement setting 
AW58 
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forth the knowledge of Brahman, it is indicated that libe- 
ration results through enquiry into the nature of Brahman, 


(268) 


arareia gd word sada | 
Paral sere we a afta ef 1 289 I 


‘One must enquire into the nature of the Self which is 
non-dual and self-luminous. For them who enquire thus, 
the fruit of knowledge (namely, Brahman free from avidyd) 
never ceases tomanifest. (269) 


See BU, 1.4.15. 
aft ara aaa ad eaniesi ga | 
FeRARAAATA BHA FA GHA | Re UI 
Whichever form of happiness such as one resulting from 


heaven, etc., a person desires, he attains it from the self in 
accordance with his past merits and demerits. (270) 


In accordance with one’s past merits and demerits,one’s sense~ 
forans came into contact with objects— pleasant or otherwise, 
‘There then arises mental states; and, consciousness— the self which 
is reflected in them, is known as happiness derived from objects. 
‘Thus the consciousness which is self and bliss in itself is the 
source of all empirical happiness. 


atarnstaerratae Saat 37a | 
a win G3 aed aad Beare g aa il Re HN 


Eternity and the state of being the cause of every form 
of happiness are not intelligible in the case of the fruits re- 
sulting from ritual-actions. But they are intelligible in the 
case of the fruit of the knowledge of Brahman (namely, 
Brahman or the self which is free from avidyd]. (271) 
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face sabse fer sara Feed 
a cert Rrrrentsfet Fed ear Ge aa: 1 RR 


Knowledge is the revealing factor of what is already 
existing. The self wnich is manifested is spoken of as its 
fruit. And there is no destruction in the case of the self. 
Hence the fruit of knowledge is eternal. (272) 


ardtatan: aa setkraea: | 
feoamiva area aenega: 11 293 11 


‘The forms of happiness which are mentioned as exist- 
ing in an increasing measure from a sovercign upto Hiran- 
yagarbha are only the happiness of the particles of the self 
{which is bliss in itself]. (273) 
Ferra waits at aetaseoa_ | 
areerigaion ama: SIM | Bz Il 


Since it has been stated that every being experiences 
only a particle of the bliss of the self, the latter is manifested 
in the case of every being in accordance with its merits and 
demerits. (274) 


auggsaera fatsina sagetea | 
are aRTAISA & tetas | V4 Nh 


‘When the mind is agitated by the desire toward the res 
pective objects, then bliss, although it is the essential nature 
of one’s elf, is concealed from the human beings. (275) 


gaa Bad wt Re area 
AAS: PHA, TAA TAS SAUFSITPA | 28 I 


By one’s merits, when the object desired for has been 
attained, the mind remains free from agitation. As long as 
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it is not disturbed the self which is bliss will be manifested 
in the mental state. (276) 


wa 9 Gaara anges Pega: | 
aalarqhirernatiaiadtiiag 11 29 1 


‘Thus the forms ofhappiness resulting from objects are 
the particles of the bliss, that is, the self. [Hence] it is stated 
that the fruit of the knowledge of Brahman is the source of 
all happiness. (277) 


amrqtrgtieataeaataed | 
Reafanial aaa afta 1 2e¢ |) 


Thecreation of the classes of Brakmana, Ksatriya, ctc., 
has been set forth with great effort with a view to establish 
karma that serves as the cause of the manifestation of the 
particles of bliss. (278) 


aoianiiarh aa aaa: ‘areata: | 
aries: era eens 1) 2% |] 


He who has false cognition of identity with his class 
and stage of life, who has not realised the truth, and whose 
mind is absorbed in external objects is to be the support of 
all beings beginning with the divine beings and ending with 
ants, (279) 


See BU, 1.4.10, 


Jari anrtararatial Fea: | 
figat areat Zor saree: 1 Re I 


1 waege: - = 
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wai crianPeesaraa: | 
argh tagcat aalaat qa 1 X¢8 I 


A house-holder is the support of all such as (1) divine 
beings by making oblations in fire and performing sacri 
fices, (2) sages by studying the Vedas, (3) manes by perfor- 
ming annual ceremonies, (#) men by making gifts such as 
cloth, foot and house, (5) animals by provididg grass, water, 
and, (6) dogs, rats and birds by offering the fragments of 
grains. (280-281) 


See BU, 1.4.16. 


aeton aifsrat a BATTEN | 
Tat Qa Prererefsaisaa waif: 1 28 1 


He who is not accomplished by one’s action will not 
serve the purpose of the latter. A house-holder serves the 
purposes of divine beings and others. Hence he must have 
been accomplished by their karma. (262) 


saaaifsada Barn: aaa, | 
afi ataha algo alent: 

The divine beings and others always desire non- 
destruction of the house-holder who serves them. It is 


because like bodies, he too is accomplished by their karma. 
(283) 


Wea 


asi qearagr artis’ afer Her | 
gu arf iin: aaa eeateahefaa | <8 I 


The non-performance of action by the house-holder 
when he realises the self is agreat loss [the divine beings 
and others). This can not be averted by them. (284) 
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aaa aetna g aa | 
areas AreTt ae Sea BHAA RS I 


‘The non-performance of karma by a house-holder due 
todeath or disease does not result in total removal of the 
ince of karma. It is because he would perform 
ter [that is, in his next birth or when he regains 
good health). (285) 


ar ag adeairat amarageaaat | 
aft Gara rat afiaeata aca: i R<8 I 


“Let there be no loss of the whole of our possessions 
by the house-holder attaining the knowledge of Brahman. 
With this in view, the divine beings and others, with great 
effort, prevent the rise of the knowledge of Brahman in the 
case of the human beings. (286) 


See yathd ha vai soda lottya......icchanti, BU, 1.4.16. 


18.13 Desire 


arandet ta nérard sala: | 
quarasaina daa sada 1 Ro I 


Raionasd g yteonafeertiony | 
fraritaeegar arate safe 1 R<¢ 11 


By whom is one caught hold of and prompted toward 
activity which causesevil? A wise man will never perform 
that unless he is dependent upon some other being. The 
state of being dependent upon the divine beings and others 
in the case of qualified house-holders is not real. [Hence 
they cannot prompt them]. Avidyd too is the cause of 
erroneous cognition only and it does not prompt men 
‘toward activity. (287-288) 
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In the state of deep sleep, Avidyd exists but there is no acti- 
fon the part of the soul. Hence avidyl does prompt one 
toward activity, 


alg sada an: ara ca sada: | 
arr oa ae oe geUPRRARIAIAAA: M1 RS I 


‘Then we shall set forth the factors that prompt men 
toward activity. It is only desire that prompts one toward 
activity. And it is on the basis of the Smrti text, « 
and anger prompt one toward activity.” (289) 


See BG, 8.37. 
Desire toward an object when counteracted, gets itself modi 
fied into the form of anger. Thus desire and anger are not two 
distinct principles. 
See GD, p. 285. 
aera: Gear eifag_zead Ag safes | 
aafe gaa gear Baa 1 88° |) 


No action is seen in the case of one who is free from 
desire. Whatever the being does, it is the function of 
desire, (290) 


“This verse is from the Manermrti, 2.4. 
arate erHaa Ga ARAN AazAA | 
sat 8 eargavaaa Greve Peat 1 X82 I 


Hence the celebate has the first four desires in the form 
“Let me have wife, then child, then wealth, and thea 
action.” (291) 


garaita aiait andt araisiive: war, | 
Sterai sind wale aatd wag RSF I 
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Desire in transmigratory existence is this much and 
nothing more. The (desire for) other world, namely, the 
fruit of karma is as good as having been mentioned by 
reference to (the desire for performing) karma. (292) 


RarAaT, TAA FA | 
array ages ware senha 1 R83 


When one fails to attain wife and other factors, one 
must meditate upon mind, speech [vital-force, eye, and 
the body] as one’s self, wife [child, wealth, and rites] in 
order to attain wife and other objects. (293) 


See mana evasyitma......dtmainisya karma, BU, 1.4.17. 


a sigafta: aa aif eaifrettar | 
aaeata afgoi Zarar afaaiio 11 232 It 


Thus being prompted by desire the individual soul 
becomes competent to perform karma. And the divine 
beings and others prevent the rise of the knowledge of the 
self in the case of such a house-holder. (294) 


‘See BU, 1.4.17. 


gumara sedisval aaa eae: 1 
a Prat fagai stadia aad 84 
‘Thus the evil set forth in the aphoristic statement deal- 
ing with avidya has been explained with great effort. It is 


the view of the Srufi that the evil must be removed by the 
wise man when he is alive, (295) 


wataand ea: terqaradt aa | 
aeqed aared 3 Para afiegzq, 1 286 11 
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Kapva set forth in this section entitled Atmabrakmana 
the fruit of knowledge and meditation. In thesame way, 
he has set forth very clearly the nature of aoydkrta, oyakrta 
Knowledge and ignorance. (296) 


sara” sgl 4 aa: ganqzat: | 
sear aga AIAISTAGEA 11 282 I 


In the fourth, fifth and thesixth adhyayas [of the Brah- 
mana), Kanva sets forth several episodes in order that there 
may arise the knowledge of Brahman. (297) 


In the Upanisad these constitutes the second, the third and 
the fourth adhydyar respectively. 


aseagaal taeisecaah: | 
aera eeaaaame Be i 


In the fourth adkyaya are found the episodes bearing 
the names of Ajatavatru, Maitreyi and Dadhyah. (298) 


FRAGA BATTS | 
TARSAL: Tears a URS 
arated | wre kaa | 
TAS OUeI AAA | Ree Ih 


In the fifth adhydya are found the episodes bearing the 
names of Asvala, Artabbaga, Bhujyu, Usasta, Kahola, 
Gargt, Uddalaka, and Sakalya. In the sixth adfydya the 
episode of Janaka is explained briefly first and then elabo- 
rately. (299-300) 


aneaag dg saa ae alia | 
gatdeaearamiat ear waa R°k I 


A—59 
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In each and every episode Brahman is described. When, 
these episodes are listened to, the knowledge of Brahman 
would become firm. (301) 


arrrerared Gat qua: Stara at Hea, | 
sarenal Maat a Pariser: 11 368 I 


‘That knowledge of Brahman whichis elucidated in the 
Atmabrakmana by Kanva has been clearly explained, And 
by this let Vidyatirthamahesvara be gratified. (302) 


tafe sifeerceafacaa aqyfersrat 
qeqreas sreakearserat art 
sigaiiseara: 
Here ends the Chapter XIII entitled “Kanoavidya- 


prakasa” of the Brkadaranyakopanigad in the treatise Anu- 
bhatiprakasa composed by the Sage Vidyaranya. 


1. qagyfaaert waftared) sigeisean — gi, gs 
reaggtmfirerai saftmererdtgaiseara— ct, at 
wagyfiaert swataren sitgdiseaa: —%, o, 


Ay Ws Me as 


CHAPTER XIV 


14, AJATASATRUVIDYAPRAKASA 
[BRHADARANYAKOPANISAD]} 


aormagrad ad aevifata: 1 
Prat aera srg af feaefiat aa eH 


In the three Bramanas of the fourth section [of the 
Brhadaranyaka}, the knowledge {of Brahman] imparted by 
Ajatasatru to Balaki has been set forth. I shall elucidate 
this in this section here (1) 


The second adhyaya of Brkadévanyakspanitad consists of six 
brahmaxas, In the first brékmaya entitled Ajitafatrubrikmaya, king 
Ajatafatru imparts the knowledge of Brahman to Baliki. The 
second brikmana, known as Sifubrdhmaya deals with the transi« 
tory nature of the world. In the third brikmaya, entitled Marta- 
martabrihmana, the acosmic aspect of Brahman is fully explained. 
‘These three brikmanas constitute the subject matter of the four- 
teenth Chapter of this text, 


SATATATRATATTAA | 
arcdlers frag: eral wat wa EH 


Ajatayatra was the king of Benares. He was free from 
internal enemies (such as desire, aversion, etc.) as he had 
realized Brahman, and from external enemies as he was 
valorous, (2) 


1 fre-a,e 
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sitasfsisd arena axala_ | 
farg suitreaisd Zo agaraa: NR 
Balaki who came in the line of Garga was a man of 
spiritual birth. He was not the knower of truth. He was 


meditating upon prdna — the vital air and he was very 
proud. (3) 


arama @ Ae ET Aaa | 
aaieabeamnie meer fea: 11 8 


The deity — Vital-air is the individual soul as well as 
the cosmic being when viewed individually and collectively. 
Thisis the conclusive view of Balaki—a descendent of 
Garga. (4) 


qeargt 2423: Saat: ante resia_ | 
a qeaaccaaats wal ‘Bia: 4 


The sun and other deities are referred to as indivi- 
duals, The aggregate of all of them is the cosmic being. 
Neither of these is the primary Brahman. This is the con- 
clusive view of the king. (5) 


TRIgUEe FAL a Bea AM aera: 1 
araneatiieral aaa 4 49: 1 8 A 


Baldki, a descendant of Garga does not know the pri- 
mary self. Hence the king imparted him the knowledge 
of the primary self by adopting the method of co-presence 
and co-absence. (6) 


arg Bgl teat a si gfe se 
fae) ae sees gaa gaat 1 © 1 


Faftotar, - 
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‘The experient may be the self associated with the in- 
tellect and not the vital-air. But this distinction cannot 
be made in the state of waking as the two are fully mani- 
fested then. (7) 


at Gea: geen aa: 1 
ada qari Baa: aT  < 
‘The self identified with the intellect [provisionally] 
merges [in avidya] in the state of deep sleep. But the vital 


air does function then. Hence the distinction between the 
two can easily be made in that state. (8) 


STA Bad gerasa sora: | 
Satara SITERIEAS FT | 8 A 


By addressing a sleeping man by the appellations of 
prdya—the vital-air and noticing that he did not get up 
the king clearly set forth that prdna is not the ex- 
perient. (9) 


Uf prima were the experient, that is, the individual soul who 
is asleep, then when it is addressed by its appellations then the 
individual soul must get up. Since it is not the case, prana is 
not the experient, 


af Alaa Faq Sth SETESSeTAVTTA | 
SARL TAA TAG_ AAG MN Re Ih 


If the vital-air were the experient, then it would have 
heard the sound as inthe waking state. But it has not 
heard. Hence it is not the experint and it is similar to 
stone, (10) 


I it had heard, then since it is viewed as an experient, the 
person must wake up. 
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aardaattal garda: | 
aa stat a Fad moisHaaseAa 1 ze I 


It might be said: in the state of deep sleep, sense of 
hearing and other limiting conditions do not function. 
Hence the self associated with the intellect does not have 
any cognition. In the same way, vital-air too does not 
have any cognition then, (11) 


APaanot wa ent af swear | 
amen: Te aa ahs enti sia 28 


If the vital-air were the predominent one, then the 
sense-organs would not have ceased to function. It is be- 
cause when the king — the master is awake, ministers would 
not sleep [by his side]. (12) 


Faasktad aera axa: | 
aaaaraade Bacar: ahiaaT 23 


‘The king addressed pravia by the appellations of God 
such as moon, etc., in order to reject the view that prana 
is not a deity. Since the person who is asleep does not get 
up (on hearing the appellation of prana), it is well deter~ 
mined that préna thought of as deity (by Balaki) is not an 
experient. (13) 


Balaki’s contention is that the vital-air is the same as the 
deity of the moon andit is the experient in the body. The names 
denoting the deity of the moon were addressed to it to disprove 
Balaki's contention that the vital-air is a deity and also an exper 
rient, It it were 10, then by hearing the call, the prina would 
have activated the body to get up. 


1, afer - 7 
2. afeetterd eiatat aexar a ft - wr 
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soraiacat meat sageaa aat aa: | 
fgrnaata a ag Mee II 
Balaki—a descendant of Garga realized that vital-air 
is not an experient. Then the king made efforts to instruct 


him about the experient which is the self associated with 
intellect through well-directed means. (14) 


aientiear age: ge war aaataaa_, | 
aaitacitersidita aitset qe Me I 


‘The king made him who was asleep get up by pushing 
him oftentimes. Being disturbed by this, he got up. (15) 


aaacoii 2 ehaaaatea 
saefea sawed a: a aa TA 1 26 I 


He got upas ifhis body which was similar to the dead 
‘one was made alive by consciousness and animated. Let 
him be known as the enjoyer. (16) 


14.1 The Intellect 


Rameau afrariteesaa | 
ugera aa aga Peraaa aa: 1 22 I 
‘The term vijfdnamaya means the internal organ. The 
self is manifest in it, just as the planet Raku is manifest 


in the moon [by enveloping it]. Hence the self has assu- 
med the form of the internal organ. (17) 


aniaaqtdaqeaeaateraa | 
aqiencaiart aaetreqqeaa i 2¢ I 


1. wear - 
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‘The self pervades the intellect, etc., which arise from 
vidya that is inspired by its reflection. Hence it has the 
false notion of identity with them and it appears as ‘I’, 
(18) 


‘Brekaaaish Bsa | 
Sueaeerea SG Aa FMA SAA SIL 


Or else, the self which is of the nature of consciousness, 
having attained the characteristics of being an agent 
superimposed upon it by the intellect, becomes the knower. 
Hence it is spoken of as one who has knowledge. (19) 


eater Gaal sea soganeRaara | 
FRET TSEIAFAAAA: | Re Il 


The self attains to the state of being a knower like a 
crystal which, because of the red colour projected by the 
hibiscus flower [placed by its side] attains to the state of a 
ruby. (20) 


agnett tAtara Fara: | 
ag Parmas ges: WGN 1 Xe I 
Or else, the self which is to be realized is distinguished 
from body, etc., by the intellect. Hence it is spoken of as 
fone who has knowledge (which is the modification of in- 


ternal organ), Itis referred to as purusa because it per- 
vades every being. (21) 


alae sears Berardi: | 
arent Geake seas aah Ca aa RR th 


1. Sarena: - & 
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The inner self pervades intellect, etc. which are 
superimposed upon it by aoidyé, and which are, therefore, 
not-sclves, like rope which pervades serpent (garland, etc.] 
which are superimposed upon it. (22) 


at Pgrmera gach: arsed’ | 
aafist gt g at ailiet eraratsearr it WN) 23 II 


For one which is identified with intellect, etc., there 
is the cognition of duality in the states of waking and 
dream and not in the state of deep sleep. What then is 
its essential nature? (23) 


ar cari idk gat eanzzi ga | 
aa annfta Zaft Fad 0 Re 


In order to determine the essential nature of the self 
identified with intellect, the question as to whére was it 
at the time of deep sleep and from where did it come to this. 
body [at the time of waking state, making the aggregate of 
body-mind complex function] is considered here. (24) 


See BU, 2. 
germdg area fage: starts | 
aengataaatasirarae a8 1 R41 


16. 


The self which is of the nature of consciousness is 
reflected in the intellect and sense-organs, Thus the sclf 
which has intellect and sense-organs as its limiting adjuncts 
isspoken of as the experient of the waking state, (25) 


apie gfe: send eta | 
Soanfatrars sad apa ag 1) 28 I 


1. ara - 
A-60 
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When the merits and demerits that gave rise to the 
‘experience of waking state are exhausted, the intellect along 
with sense-organs merge in avidyd. The reflection of 
consciousness too following the reflecting media merge in 
avidya. (26) 


aaraai fad aria daa | 
fasraaa att af atta’ 11 11 


Then the self [which has been identified with the in- 
tellect so long] absorbs the power of the sense-organs and 
intellect in perceiving their objects. It is thus the Upanisad 
describes it. (27) 


14.2. Pure Consciousness 
Hitarivder Pearaaaerat | 
ae 
ftenead tad oRraa Re 1 
When the cognition (which is the modification) of in- 
tellect ceases to exist there is the provisional loss of the 


state of being onc associated with intellect. ‘Then there 
remains pure consciousness which is changeless. (28) 


aa Rafer sfaaeati afi: 1 
4 Gisaeaernataa aa eed 1 28 1 


It is with this in view that the Upanigadic text states 
that this self rests in Brahman [the ada] immanent in the 
in the intellect (hrdaya). (29) 


‘See ya e4ah antarhrdaya akatak tasmin dete, BU, 2.1.17. 
‘Also see sata soumya todd sampaneo bhavati, CU, 6.8.1. 


afedzaaee afeary Rad | 
al aera errasamareiicn eg: i Re Il 
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Intellect remains in the heart. Hence it is conveyed 
by the word ‘intellect’. The word dda means that which 
manifests all around and itis pure consciousness. (30) 

geea: adtaiseat ara: dareaa aa: | 
THT KATH TIE Re I 


Since there is no possibility of any other object except- 
ing the inner self inside the intellect, the word dkata [the 
sense of which is said to be present inside the intellect] is 
taken in the sense of inner self. (31) 


‘guudtat aat sea aed cepa: | 
aang aaa 1 RR 


It will be explained later that the origination of vital- 
air, etc., is from the inner self. On this ground [too] it is 
only Brahman identical with the inner self that is conveyed 
by the word ‘akasa.’ (32) 


ination of the world of objects is said to proceed from 
Brahman. When it is said that the world originates from the 
inner self it comes to this that the inner self and Brahman are 
not distinct. 


See BU, 2.1.20. 


algrarranitoaadsa: | 
arcalefaanitsd 4 ea S998 1 RR UI 
‘To be present inside means to remain asthe substratum. 
In the case of an illimitable entity the distinction that it is 


present inside or outside doesnot hold good in a primary 
sense, (33) 


See ya epah antarhrdaya akitéah tasmin dete, BU, 2.1.17. 


1, srg - 
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wre seers wale egheaa afi | 
FAAAIRANT OF gE AAA RL I 


When the mind has been turned away from the ext 
nal objects, there is self-luminous experience. Hence it is 
referred to by the expression "That this’ (ya esa). (34) 


Since experience is immediate it is referred to by the term 
‘eyoh'. Farther it is identified with Brahman referred to by the 
term 'yai. 


erisarmretsiaa azet gare | 
ereaaiatalaaa gaheetaa 134 it 


‘The experient remains as immutable non-dual self 
which is sel-luminous in the state of deep sleep. And this 
is conveyed by the word “fete.” (35) 


seus eae aaaetea fread | 
fgelt Barmmaead serra 1 36 II 


When a pot is broken the space conditioned by it does 
not differ from the all-pervasive space. In the same way, 
when the intellect ceases to function, the self associated 
with that remains as the supreme Self. (36) 


Jereaaai Fer ga aati ada 
aelad_ area BeM aATEAIRA APA RS II 
In the state of deep sleep, the self identified with the 
intellect remains by leaving out its false identification with 
body, etc. This is explained by the Sruti on the basis of 


the significance of the term ‘seapiti’ and also of reasoning. 
(37) 


geet aftdiaist aaveat addea | 
Grafrangeodin: aaa sates 3 i 
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‘The term ‘soapit?’ is admitted by all as an appellation 
of one who sleeps. Those who chant the Samaveda give the 
etymological derivation of the word ‘soapiti” as one who 
hhas attained one’s true nature. (38) 


See GU, 6.8.1 and AP, 3.76 ff. 


aa: Aner gat anata Rafa: 1 
aakrstatider: deitaraed 1 38 1 


‘Thus it is known from the designation [soapiti] that in 
the state of deep sleep, the self associated with the internal 
organ remains in its essential nature. The reasoning [in 
respect of this] is that the removal of the limiting adjunct 
results in the removal of the characteristic of being an 
agent, etc. (39) 


‘The limiting adjunct provisionally merges in avidya in the 
state of deep sleep. Hence there is the absence of the notion of 
the self as associated with the internal organ in the form ‘I’. 


arngaidaan daar | 
A qudaae: ad catseienfarera: ee 


‘The transmigratory nature appears to exist in the self 
‘owing to its association with the limiting adjuncts such as 
the sense of speech, etc, All these, however, have ceased 
to function in the state of deep sleep. Hence the self is a 
non-transmigratory being. (40) 


waRqaPaah afageaarert: | 
Ba eae: aR AIGA HAA | Be I 


If it is said: even in the absence of all sense-organs, it 
is noticed in the state of dream that the self is associated 


1. rantnerd -a 
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with happiness and misery. Hence the relation of the self 
to objects is real. (#1) 


Happiness and misery are derived only from contact with 
objects. Hence the self which experiences happiness and misery 
must be associated with objects. 


Sa aera erer aataatayeaore | 
amatqaiaeitst a aat ead dat BRI 


It is not s0, be: the dream state is non-real by 
being projected by mind itself (through avidya). Even in 
the absence of the functioning of all sense-organs, mind 
hhas not ceased to function then. (42) 


a areal 2&1 Gat: Wares: Tae: 1 eR Il 


‘The sovereigns and others come within the range of 
one in dream. They are to be known as not real as they 
are distinct from those who are asleep. (43) 


eel rang aqzesen ara aa | 
ei aitedaa tear Raa ee 


self) is real. And thus there is relation (of the self) to 
objects” — this doubt is removed here. (44) 


© a fiege aa 8g at ga econ | 
arert areded gat area a 1 8 1 


‘One is said to be asleep only when one does not know 
anything. From this it is known that in the state of deep 
sleep the self does not possess the characteristic of being 
‘aknower. (45) 
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Bat a aA: saa | 
aenrenaatar waite Bera 1 26 I 
By what process does the limiting adjunct merge in 


the state of deep sleep? In order to understand this process, 
heart, etc., are distinguished. (46) 


araificera sorezd aeaa: Raa | 
aad aaatani gaara || Be I 


Heart exists in between the navel and the throat, It 
resembles a lotus with a stalk. It has five apertures, It 
is bent downwards. (47) 


eqaganigaeaa 4 waa: | 
FIA FAASA TAA: Nl BS I 


From the heart numerous veins nourished by the 
essence of food come out on all sides like the filaments of 
the kadamba flower. (48) 


frig eaamateeng acl seat | 
auiiarg arian surdiattaa 11 8s i 
When the intellect comes out of the heart and wan- 
ders through the veins, then (the self associated with) the 
intellect experiences the dream state, When it goes out of 


the body through the veins, [the self associated with] it is 
stated to be in the state of waking. (49) 


ga: Sarasin gitaa Ba af 
sfea daa 3g cara araraghera: te I 


Again coming back, the intellect enters into the heart 
enveloped by the vein known as puritat, Then by its modi- 
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fication that is responsible for the sustenance of the body 
it pervades the latter and merges in the heart. (50) 


aad aRgraaaA at | 
aArraer oe eat cere: algae 42 I 


Since every form of misery pertaining to transmigra- 
tory existence ceases to exist in the state of decp sleep, 
there is the pinnacle of bliss then. And it is explained on 
the basis of illustrative examples. (51) 


akqaeirecan esaaaec: | 
aenai Teal AI BI | AR Ul 


Since then the senseorgans are not full-fledged in the 
case of a baby, since everything that is desired has been 
attained-by an emperor, and since there is the discrimination 
between the eternal and ephemeral in the case of a realized 
soul, they are free from desire (and aversion). And their 
bliss serves as an example of the bliss that is experienced 
inthe state of deep sleep. (52) 


Sce sa yathd knmire of mahiraje 0 mahibrikmano 08 atighsin- 
dnandasya gato’ Sayita, eoamena esa etat Sete, BU, 2.1.19. 
ga ongesei aga ae aa: | 
aft enfieterd ageeraadian 1 43 


Misery is born out of desire and aversion. In the 
absence of the two, there is bliss of its own accord. In 
‘order to comprehend this invariable relation, several illus- 
trative examples have been cited. (53) 


Wherever there is the absence of detire and hatred, there is 
bliss as in the case of a baby, an emperor and a realized soul, 


agarrceratied gat aaféray | 
eaaat seratse Foie: seme: 42 I 
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So far it has been shown that in the state of deep 
sleep, the inner self remains as non-dual bliss. Thus the 
essential nature of the inner self has been ascertained. 
64) 


14.3 The Creation of the World 
epita ght sei Foitq ga ara: | 
aft ses PaFiiggpiarateer gfe 1 4 
‘The question ‘Where was it then’ has been answered. 
‘Now the Upanigadic text dealing with spider, etc. is for 


the purpose of answering the question “Whence did it 
come?” (55) 


It has been answered that the individual soul remains in ita 
own self in the state of deep sleep. 


‘See BU, 2.1.20. 


a: gat Pisa: ara cea aerated | 
sreaeaedasem eat cera S48 11 48 Il 


‘The [truc] nature of one’s self has been ascertained in 
relation to the state of deep slecp. In order that the 
nature of Brahman may be affirmed in respect of it, the 
creation of the world is described as proceeding from it. 
‘The illustrative examples are cited in regard to the creation 
of the world. (56) 


ae aaeaeHAA: BATA, | 
sraagiaamiad, sear 4 I 


Just as inert thread arises from the sentient spider, in 
the same way, vital-air and other objects which are inert 
arise from the self that is sentient, (57) 

See BU, 2.1.20. 

A-61 
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feiss aa arasiaastaaaraa: | 
aa gare star Beara: 4 tt 
‘Just as sparks arise from the fire by possessing the innate 
nature of fire, in the same way from the self that is in the 


state of deep sleep, the self associated with the limiting 
adjunct viz,, intellect, arises. (58) 


See BU, 2.1.20. 


Sera sera sioizaleaeeaa: | 
Shae afer sea aed g a efeada 43 I 


In the case of vital-air, etc, their nature as well as 
their creation are erroneously projected. In the case of 
individual soul [that is, the self associated with intellect] 
it is only its creation that is falsely imagined while its 
essential nature is not so. (59) 


‘The essential nature of the individual soul is pure self which 
is eternal, Hence it is not falsely imagined. On the other hand, 
its association with the limiting adjunct — intellect which gives 
rise to the notion of its creation is false. 


szafitairaren: asiraiser aa | 
aamaerararia Baa aa: 11 Ge | 


For the objects of the world, creation, sustentation 
and destruction take place at every moment. They are 
caused only by avidyd and hence there is no due order of 
the rise of these factors. (60) 


14.4 The Real of the Real 
ae Raaare sIMgAREITE | 
aaist: & Ham Tere 1 &e Il 
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Since the self assumed the form of vital-air and indi- 
vidual soul owing to avidyd only, itis the supreme Self in its 
essential nature. And now the secret name of this Self is set 
forth. (61) 


aaa aeot am aariaaaa at | 
aaeigaheearel aa TEA N&R Il 


‘That secret name of Brahman which serves the pur- 
pose of cither understanding Brahman or facilitating 
meditative worship is Upanisad. That is now instructed 
here. (62) 


aa aatiaramanaaaey | 
Son ana: Aa: weal ABA aA: 11 RR I 


“The Real of the Real’ is the name that conveys 
Brahman. Vital-air, etc, are real only provisionally. 
Brahman alone is real in the strict sense of the term. (63) 


aaa 3 shia cesequa | 
area: Son FesgeaT AMNTTATTTATA 1 KE I 


‘The physical body is said to be non-real because it is 
destroyed in a single life. The vital-airs constituting the 
subtle body are real as they are not destroyed till there 
arises the knowledge of Brahman. (64) 


Five senses of knowledge, five senses of action, five vital~ 
airs, and the mind and intellect — two aspects of internal organ 
constitute what is known as subtle body. The latter is removed 
only by the knowledge of Brahman, 


Ascii aren g ‘AeA saa | 
ae ae Sara am aie ae 11 8 I 


1, epeaqceered = is iy Gey Sos Gov Go Sy Moy Mey Moy Tey 
4, a5 serra a, t TT 
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Brahman, on the other hand, is not at all annihilated 
even in liberation. Hence it is said to be the real of the 
real, The king thus has instructed Balaki about Brahman 
which is the real of the real. (65) 


14.5 Meditation upon the Prana 
sion a aalireaad aa_aei saree | 
merrafiad oe, Beta ager 11 86 II 


It has been said that vital-air is real, And that re 
is only empirical. This is admitted by Balakitoo. This is 
made clear in the second Brakmana of this adhydya. (66) 


‘The second Brahmans of this adkyiya is entitled Sifubrdimaya, 


frgaaBeaagéa: si gaa | 
anndtaita aat Beatsea 4 sea 1 &? I 
Unlike the sense of speech which is associated with its 
object (speech), the vital-air is not noticed to be associated 
with any object. It is similar to a child which is not atta- 
ched to any object. (67) 
aires eng Bea | 
Arar deara Aezehae aa: i ke I 
‘The body is its substratum. It is becay 
the entire body beginning with feet and ending with head 
by its function that” sustains it (nemely, the body) and 
activates it always. (68) 
sear Ratt ga slatted safe: 1 
saat adie sist afar saaaa: 1&4 II 


The hand is to be known as the special resort of the 
vital-air. It exist in cach and every aperture thercin, 
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And the vital-air by residing therein directs eyes, etc., to 
function, (69) 
aoa Fane: aaeterd | 
ated alt eer anitenieaé x7 1 ve 1 
The strength of the body is admitted to be the support 


of the vital-airs. It is because when there is loss of strength 
it is noticed that vital-airs depart from the body. (70) 


TAN Tare TARTAR | 
ara Brat Praaashna amieai ae-aa ‘5474 11 98 I 


Just as a calf is fastened to a post by a rope, in the 
same way, the vital-air is fastened to strength by the rope 
in the form of food. Food is distinguished into three parts, 
and by two parts the gross and the subtle body are 
fastened. (71) 


wei MT: GAS ersreaat Beales: 
moi aaa aga gi FE agS4q_ SRI 
‘The gross form of food is turned into waste matter. 
The intermediate one becomes the sustaining factor of the 
gross body. The subtle one nourishes the vital-airs. Thus 


by the two (namely, the intermediate one and the subtle 
one) the two bodies (the gross and subtle) are fastened. (72) 


ea fafad sei a sana woe a: | 
area Gra: aa afer fexeaaleraa, Wert 


He who meditates upon prana thus distinguished pre- 
vents the seven enemies that exist in the apertures of the 
head. (73) 


‘Two eyes, two cars, two nostrils, and tongue are the seven 
enemies. 


1. BRL Go Ty Te Ty By B 


lad 
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‘SIA SI: aa: Teg: BRAT: | 
fara 3 Buel ae AeMEeAERA: | Oe I 
Sound, ete., arise along with senses and they become 
enemies, They hate him who is desirous of liberation 


since the sense-organs, by being directed inward, are pre- 
vented from comprehending them. (74) 


Barasfaad soi aa eniaar | 
aeiton segura a: “ism 14 I 
Seven deities, namely, Rudra and others vorship the 
the vital-air that is present in the eye. He who meditates 


‘upon them as undecying attains objects of enjoyment that 
never decrease. (75) 


Rudra, Parjanya, the sum, the fire, Indra, the earth and 
heaven attend upon the vi through the pink lines in the 
eye, the water present in the eyc, the pupil, the dark portion of 
the eye, the white portion of the eye, the lower eye-lid, and the 
upper eye-lid respectively. 


See BU, 2.2.2. 
aaigaakeag ttaargharme: | 
feran: ston git arg ard = serenity 98 


‘One must meditate upon the vital-airs having the 
siames of the sages such as Gautama and others as present 
in seven apertures; and also upon the organ of speech that 
utter the Vedas. (76) 


‘The vital-airs present in the two ears are Gautama and 
Bharadvaja, in the two eyes are Viévimitra and Jamadagni, in 
the two nostrils are Vasistha and Kasyapa and in the tongu: 


1, RSMATTTT-Fis Go Go Gs TF, Ty Th 
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‘The tongue is two-fold as the organ of tasteand as the organ 
of speech, ‘The vital-air bearing the name Atri is in the organ 
of taste. The organ of speech is spoken of as the eighth to be 
meditated upon, 


See BU, 2.2.4 


Roarietn alge argues: | 
aft midne am arash sofia 11 8 11 


He who meditates in the afore-said manner will expe- 
rience everything by remaining in the form of Hirapya- 
garbha. This is the view of Balaki on the nature of Brah- 
man. Prdna or vital air is Brahman and this is explained 
in this brahmana. (77) 


‘See sarcasya attd bhavati, sarcamasya annam bhasoti, BU, 2.2.4. 
awalsd ae Pros afeaera sina | 
admit se usted ae PRIA 1 eC I 

Having explained the nature of Brahman as advocated 
by Balaki, the Veda, inorder to reject the contention of 
the latter, sets forth in a detailed manner in the third brat 


mana of the Brkadaranyakathe nature of Brahman asmain- 
tained by the king. (78) 


‘This section is known as martimirtabrthmasa. 


SeRANET Ts AA AACA: | 
sara aera aaa Aa BRAT 2s 


Although the king had set forth in the first brahmana 
thenature of Brahman in all its details, yet its nature as the 
real of the real has not been explained there. (79) 


qaaaarraRaad waa | 
Fresqecmerd artaanncl epZA_ I <e 
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In the third brahmana, the acosmic nature of Brahman 
is clarly explained through the description of the latter as 
the real of the real. (80) 


14.6 Marta and Amiirta 


& wa aeol SA gear | 
apigater aramid ae waa 1 <e 


‘The gross and the subtle alone are the twoforms of 
Brahman which have become the world and by which the 
acosmic nature of Brahman is proved. (81) 


‘Sce dve vd va brakmano rape martari ca amfrtar: eva ca, BU, 2.3.1. 
Rata aera Ala ar gaa | 
aaatig evatag fi ar ga <8 I 


Or else, the gross and the subtle form are the world 
and its latent impressions respectively. Or else they are 
the objects that come within the range of cognition ‘this’ 
along with latent impressions, and the objects that do not 
come within the range of the cognition ‘this’ along with 
latent impressions respectively. (82) 


abate Aaeatier Ga | 
Rrereatinad aang fiera_ gan 1 <8 U1 


Marta or the gross is that whose disposition of parts 
come within the range of sense of sight. Earth, water and 
fire — these three are the gross objects. ‘The remaining 
two (namely, air and space) are subtle (amfirta). (83) 


See BU, 2.5.2. 
a rel tiara oSam fad aa | 
seven aaa g Beda: ce i 
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The grossis stated to be mortal asit is subject to destru- 
ction quickly, limited as it is conditioned, and defined as 
it comes the range of perception. In the subtle, 
the opposites of these characteristics are present. (84) 


aaralt Rete ealiaead: | 
aa_aiterreret erage seg 1 C4 


‘The subtle is immortal as it is destroyed after a long 
time, unlimited as it is all-pervasive, and undefined as it is 
mediate. ‘The world consists of these two — the gross and 
the subtle. (85) 


See BU, 2.3.3. _ 
a é 
srearnatagd 3 fat acl aaah | 
SRreaAaah MERAAGAA |< I 
‘The [provisionally] real (that is, the world) is two- 
fold as the cosmic and the individual. It is well-known that 


in each one of the two there is a two-fold form of the gross 
andthe subtle. (86) 


‘The cosmic gross form of Brahman consists of earth, water 
and fire. The individual gross form is the three constituent 
elements of the body, namely, earth, water and fire which are 
other than the two — air and space in the body. The cosmic 
subtle form of Brahman is air and space and individual one is 
air and space that is in the body. 


See SB on BU, 2.3. 2-5. 


wazanaat 34 senha | 
qarcRisancaraaama 11 ce 1 


‘The gross form is associated with the characteristics 
of being mortal, limited and perceptible, ‘The essence of 
cosmic gross form is the solar orb and that of the individual 
form is the (right) eye. - (87) - 

A-62 
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analandenantieces daa | 
sama fad fegnadea saa ce 


‘The subtle form is associated with the characteristics 
of being immortal, unlimited and mediate. The essence 
of the cosmic subtle form is the subtle body of Hiranya- 
garbha present in the solar orb and that of the subtle form 
is the individual subtle body present in the eye. (88) 


See $B on the BU, 2.3.3 & 5 


anranaa &8 aaigd 24 1 
wed Aeerai saan Fred 11 <8 11 


‘The gross and the subtle form possessing excellence 
and absence of it have been set forth. And by these two 
forms of Brahman the acosmic form of it is proved during 
the period of phenomenal existence. (89) 


apie amet af cet Prefer: 1 
Sqmcgiaa & <9 gig ada Se Il 


The view that the gross and the subtle object consti- 
tute the forms of Brahman has been set forth. Now the 
‘two forms of Brahman, namely, the world (consisting of 
gross and subtle forms) and the latent impressions are 


explained. (90) 
saat aia gate actadac sta | 
agataat an: era fegabaar 1 82 I 


‘The world consists of the gross and the subtle form is 
mentioned earlier. The latent impressions (resulting from 
the experience of the world of objects) are variegated and 
many and they are present in the subtle body. (91) 
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arian ay ‘seta 
APACHE SATERITARAA: I SR I 

‘The subtle body is like a canvas or a wall consisting 
of varied pictures in the form of latent impressions, It is 


non-real like mdy@ or the show of a juggler. It is the 
cause of delusion in the case of the self. (92) 


oaaeaer ara aa aia Preevar: | 
ateqnqaicararaeartastta: 183 1 
‘The Bauddhas, the Vaisesikas and the Safkhyas who 
rely only upon logic and not onthe authority of the Vedas 


are deluded in regard to the nature of the self. ‘They think 
that the self is this much only. (93) 


Sai asi aa abemerata | 
arg: aera asi Bgraa: 1 82 


‘The Vijiidnavadins of the Buddhistic school consider 
the self to be momentary by identifying it with each and 
every vdsand that undergoes annihilation at the moment 
of its rise. (94) 

‘The world olsand stands for mental state or budékiortti which 
is cognition. 


See edsanim — taddhetubhati buddhiorttimiti ytoat, LSon VS 
p. 562. 


at Ree AM Fea aa | 
areas Sateen efi Aiea: 11 4 I 
‘The Vaisesikas and others (namely, the Naiyayikas) 
are of the view that the self is a substance and it has nine 
qualities such as knowledge and the like. These qualities 
are referred in the Upanisad as vdsands. (95) 


1. yefaraa-g5 
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‘The nine qualities are: buddkisukhadubkheechidocsa prayatnadh- 
ermadharmasariskarih 


See BU, 2.3.6. 
Ravi aq sari aa_geaila Baar | 
sada araaragierar wien 1 86 I 


‘The Safkhyas are of the view that pradhina which 
consists of the three strands (of sattoa, rajas and tamas) 
function with a view to provide enjoyment and liberation 
for the self The vdsands are attributed to the (buddhi- 
tattva which is an effect of the) pradkana. (96) 


See SK, 57 and 58 STK thereon 


aeraacaahial ara Ta aaa | 
sae g zerake ea 1 8° I 


The vdsands are innumerable as they are accumulated 
throughout all these cosmic ages. Some select ones are 
described here on the basis of examples. (97) 


aig aad aga dante steal asa | 
agmalfgdanta_feg amiag aaa s< 1 
‘Just as a [white] cloth dyed with turmeric acquires 
yellow colour, in the same way, the subtle body becomes 


_ associated with desire when one comes into contact with 
+ women and others. (98) 


daqarers 96%: tam aa: Bawa | 
aaaegea gaa wat daa 1 48 I 


A woolen blanket white by nature may be dusky- 
white and also coarse. In the same way, the mind 
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will also be associated with a little faith although innately 
itis associated with anger. (99) 


graTieishieaa: Wa aa 9a aat AA: | 
Gtrataeeah Baas gaa ieee I 


The insect Indragopa by name is extremely red in 
colour by nature. In the same way, the mind of a person 
(is associated with raga and) always functions towards 
esternal objects although he remains in a solitary place. 
(100) 


aenfada meageat aa ea | 
agaraiqaran aateiawa: ul z6 Ul 


The flame of fire isresplendant; yet, it burns. In the 
same way, even one who knows the import of the Vedas 
and Sastras will at times, afflict others with jealousy and 
other ignoble factors. (101) 


fravatsi aan atei ana az 4 aa: | 
wena aan Rei aed aeaaiafa: 268 I 


‘Just as the white lotus is intently beautiful, fragrant 
and soft, in the same way the mind [of certain persons] 
will be innately associated with tranquillity and control of 
external senses. (102) 


aaaqaaried waearagaeea_ | 
aay Reeoarsier alan ate Wa 11298 I 


Just as a fierce lightning removes even the dense dark- 
ness [and manifests the objects}, in the same way the 
latent impressions of the Hiranyagarbha (manifests every 
‘object and) is omniscient. (103) 
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aruda arti Pranarcafsar | 
Taraataeng_araari Baar i 68 I 


‘He who meditates upon the odsands of Hiranyagarbha 
would attain exceedingly great prosperity. In view of 
their relation to sattea-guna, rajo-guna and tamo-guna, the 
vdsands are variegated, (104) 


samara Aah eaaateaa | 
aiigahiden gf vatsgteaa i to Il 


The world and the vdsands [resulting form its experi- 
ence] — these two have been said to be the forms of 
Brahman, In the same way, that which comes within the 
range of the cognition ‘This’ and that which docs not come 
Within the range of the cognition ‘This’ are of the forms of 
Brahman. This view is now stated. (105) 


aad sared aa Seiftaa_ | 
aa wal el ae_steaa qe) 268 1 


‘The world along with the vasands has been said to be 
falling within the sphere of ‘this’. It is a blend of sat [the 
defined] and tyat [the undefined]. Hence it is provisionally 
real. It is said to be consisting of five elementals. (106) 


weer aaatad ated read aa: | 
amas cet Pratsaraaira: 11 go ti 


_ ‘The real of the real’ is that which remains to be 
referred to as one that does not come within the range of 
‘this’. Hence the instruction about it which does not come 
within the purview of any pramana is given next. (107) 


— 
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14.7 Not This Not This 

aman a adi anaaaaae: 

aaa aa ATS ETA | Ree 


‘The instruction “Not this, Not this” is for the purpose 
of imparting the knowledge of the true nature of Brahman, 
Tt is now explained well that this is appropriate. (108) 


See athita ddelah neti neti, BU, 2.36. 


stereta Ramee sfatiesd 
asia Refraeg dca geathet 268 11 


By the word ‘iti* the world of objects manifested by the 
consciousness is restated and by the word nait is negated 
[in Brahman]. The repetition of the word [na] twice is for 
the purpose of negating all types of predications. (109) 


The repetition of the word iti is for the purpose of covering 
all possible predications. 


ag at af aaa aaaraal | 
areata a aan aoa’ We Nl 


‘The gross or the subtle, [the world — the effect of] nesci- 
ence or the latent impression, the cosmic form or the indi~ 
viduai one — all these are negated. (110) 


saan areat 3} sfitcitafaaitaet | 
warpage gt Filer am waa i 228 I 


Or else, the two words of iti here signify the limiting 
conditions of the individual soul and God respectively. And 
by the words na, Brahman is secondarily signified by nega- 
ting the two limiting conditions. (111) 
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aay anata saaPecaibre | 
SAIARCTISA TARRIT SA Mh 22 


Just as the existence of the knower, etc., have the 
consciousness (that is, Brahman] as its witness [in the state 
of waking and dream], in the same way the absence of the 
knower, etc., [in the state of deep sleep] has it as its 
witness, Hence the existence and non-existence of the 
knower indicates the witness-self. (112) 


aliifadteat cba: | 
fata are meat waoreaR: 1 23 I 
In view of its being of the nature of pure-conscious- 
ness, the self is not at all concealed. It is conveyed by the 
words through secondary signification and not through 
primary signification. (113) 
aaa eral enatg 1 
TTR FOAAM TIARA FAIA M228 Uh 
In the states of waking and dream wherein objects 
re perceived and in the state of deep sleep wherein there 


ymutable manifests of its own accord in the form of 
pure-consciousness as it is self luminous. (114) 


wat aeadaat aa aa Fada 
wa wales: Fee _eabaa fast ees 


Hence wherein the distinctions such as the knower, 
the object known, etc., are removed, there the inner self 
manifests of its own accord. (115) 
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uaqatg aa: fae sareaea: | 
aaeia om: fae: ad fede aaa: 1 228 I 
This principle is self-established as it does not depend 
upon knower and other factors in order that it may be 
known, Every object in this world is known because of 


it. How could such an entity be known through other 
factors? (116) 


ated a Adtfa aad aera | 

Seager sera: | 229 I 
Thus the text ‘Not this, Not this’, by having as its 
nificance the partless ultimate which is the goal, 


gives rise to the knowledge of the identity of the limiting 
adjuncts of the individual soul and God. (117) 


gaaafad |i ae: aaa | 
Grafaeter arin aaaeti aaa eRe I 
In this manner has been explained the nature of 
Brahman consisting in its not becoming the object of the 
cognition ‘This’. For It, which is free from any name, the 
designation ‘The Real of the Real’ is given in the 
Upanigads. (118) 


ae aif TAKE TOMA ACIOUEAA | 
AAA AH TIAA 1 228 I 


‘The vital-airs which are termed real are a blend of 
the defined and undefined. They derive their existence 
from Brahman — their substratum. Hence Brahman is 
said to be the real of the real. (119) 


aaagal Gat araifafreacar, | 
aqearearia aigena Rardtdiewe: 1 tRe tl 
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Let Vidyatirthamahesvara be pleased by the elucida- 
tion of the knowledge imparted by Ajatasatru [to Balaki] 
in the three Brékmanas [of the Brhaddranyakopanisad). 
(120) 


‘cht sifrarcougiafaciadt aqyfrrerey 
serenghtarnera ara aqisiseara: 
Here ends the Chapter XIV entitled “Ajatatatru~ 


vidydprakasa" of the Brkadaranyakopanigad of the treatise 
Anubhitiprakasa composed by the Sage Vidyranya. 


1. eagyfarert xarraaftares agiiisearn: — ws, 


By Ry TH GB Wy My Ae Ty Ae 


% 


CHAPTER XV 
15, MAITREYIVIDYAPRAKASA 
[BRHADARANYAKOPANISAD] 
a4 angaceat at aadanniisada | 
aarral aafeat Read enact arr ut 2 tl 
I shall explain clearly the knowledge of Brahman 
which Yajfiavalkya imparted to Maitreyi along with its 


means and which has been set forth in the fourth brakmana 
[ofthis Upanigad). (1) 


The fourth braimaya of the second adkyiya of the Brhadéran~ 
_yokopanised is known as Maitreyibrdkmaya. Ta this the famous sage 
‘Yajiavalkya imparts the knowledge of Brahman and the means 
to attain the same to his wife Maitreyi. This brahmaya constitutes 
the subject-matter of this chapter of the text. 


Grr edger atari area | 
aft aeiid sre arereatast ga 8 A 


‘The Upanisad sets forth a sacred cpisode with a view 
to show that as wealth is the cause [of the performance] of 
ritual-actions, its abandonment is the means of liberation. 


c) 
See BU, 2.4.1. 
caoraaeicaat Beat 2a | 
‘gre 2a: dene ef aay fefsm 11 3 I 
1. wratgfedeara — ars 
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The expression ‘renunciation of wealth’ secondarily 
signifies the abandonment of the three-fold desire. Renun- 
ciation is the cause of the knowledge of Brahman. This is 
the proclamation in the Upanisads. (3) 


Desire for sons, for wealth and for worlds. 
See BU, 3.5.1. 
Also see tylgenaite amrtateam anatuh, KaU, 3. 


Bla: addene: seat | 
sar siararn frerasiaeed ye i 


Abandonment of karma is two-fold as one relating to 
the fruit and the other, relating to the means thereof. In 
the case of the knower of truth, renunciation is for the 
purpose of attaining the fruit (namely, liberation while 
being alive). In the case of those who wish to attain the 
knowledge of Brahman, it subserves the purpose of giving 
rise to knowledge. (4) 


These two are known as ridestsamytsa and viididzannyiva. 
witag aaaeris Serakareea | 
Rrukacaged mec arash 04 


This Yajfiavalkya, being a realized soul, desires to 
abandon the house-holder’s life which is characterized by 
distractions of mind, with a view to experience the fruit, 
namely, the state of jtvanmukti (that is, liberation while 
being alive). (5) 


See udyasyan of are aham axmlt sthinat asmi, BU, 2.5.1. 


fReaeatt waa adeinse sit | 
a aahrararal figenfaqadl 6 1 


1, MESA — Fi, Fey Fo Gn Fs Gor Ty T, 


ay Ty a 
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By the word nididkydsasva, Yajfiavalkya has said the 
fruit of the abandonment of all activities. Never indeed 
could one meditate (upon the self] without abandoning the 
thought of other objects. 


Yajhavalkya has said to Maitreyi that he would impart her 
the knowledge of the self which confers immortality. And he 
hhas asked her to reflect steadfastly upon the meaning of words 
idhytsasca), 


See apdcalsinasya me nididhytzaea, BU, 2.24. 
faeeat Prat a: garde atte | 
afalzeared sted aera ead 1 I 


Nididhyasana [here] is stated to be repeated inquiry in 
regard to the truth learnt from the preceptor. And it is 
achieved only by concentration of thought. (7) 


areraehiat ees 33 43a_ | 
agsaa ae aereeanet tl <i 


‘That mind is pure in which, because of the accumula- 
tion of merits, there arises a distaste for not-self and an 
inclination toward the self. It is this mind that is fit 
enough to attain concentration. (8) 


Between What is Lovable and What is not 


15.1 Distinetic 
Lovable 


geaegiatend Gatafiadia | 
frontratasisat Raea saeaa 1 8 1 


One must heighten by discrimination the power of 
concentration that has resulted from the purity of heart. 
Hence the distinction between what is lovable and what is 
not lovable is being instructed to Maitrey by Yajtia- 
valkya. (9) 
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gaan aig atacaiah Sea 1 
iia & qed gaqeala Fram i to Il 


Lovability is noticed in the case of objects of enjoy- 
ment like husband, wife and others and also in the expe- 
rient — the self. Let it be inquired into as to wherein this 
lovability is primary and wherein is secondary. (10) 


eal aaetad at aad ear | 
garrett a: safirararaiteaa Mee I 


Lovability of the form “I should live always and 
never should I become non-existent” which is not caused 
by any external factor is always noticed in the case of 
beings in respect of the self. (11) 


é Ane 5 
edaeiaaea ar Haag aa: 1 
SSS 
ara aftarast aracra_siaaa_ i eh 
Lovability is not innate in the object of enjoyment; it 
is caused by the limiting adjunct, namely, the relation of 
one’s self to them. If this were not the case, there would 


be lovability in the objects of enjoyment of one’s enemies 
too as those objects too are objects of enjoyment. (12) 


aafraier gard} ar sitieat Prana: | 
arertaien Patera Badaa_ 1 230 


Love toward son and others is due to non-inquiry 
[into their true nature]. By directing that love toward 
the self through inquiry one must heighten one’s power of 
concentration. (13) 


1. Weag— si, %, 


= 
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15.2. Realisation of the Self 


tanarad gal FRearaTero | 
earl Ree geiaa_aaA SaeAGAy 11 22 I 

Having set forth that the cause of inquiry is concen- 

tration of thought which is steadfastness of mind, Baji 


valkya takes up the aphoristic statement “Atman is fit to be 
realized’ for explanation. (14) 


See BU, 2.4.5. 


ABATE: SF al SPesaalaa: | 
Rae Sa RRR 1 4 I 
In ordinary experience the word Atman conveys the 


inner self, By this word Atman [in the Upanisad], the 
entity that is to be realized is desired to be referred to. 


(15) 
esa gf fazer safer | 
aang caaaaaifrtaa 1 26 I 
Valid knowledge is referred to by the root dr in the 
expression drastavyah. By the verbal suffix faxya what is 


mnified is the act of conveying that which is unknown 
hitherto. (16) 


ama arent agrascaaa ata | 
gan oa araral amraadaa | £2 1) 
‘The significance of the sentence [dtma od are drasta- 


wah] is: “The self which is unknown hitherto is made 
known by the knowledge arising from the Upanisads”. 
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‘The import of this text does not lie in making an inactive 
one perform an action. (17) 


aAEATAAIG FAAAM_FT | 
fase eft Sad ariearaataaa, i e¢ tt 


If it is argued that in the cognition ‘I’, the self is 
known even prior to the inquiry into the Upanisads, then 
it is said ‘no’. It is because the self is not known as of the 
essential nature of every being in the cognition ‘I’. (18) 


fegaediPoneunieradake: | 
aPlemraaa azaaaehrar i 28 i 
‘The cognition ‘I’ comprehends that which is condi- 
tioned by the subtle body. The true nature of Atman, 
however, is all-pervasivencss. Hence it does not come 
within the range of the cognition ‘I’. (19) 
aalagiaaeaaa aried aaa | 
arigaania: eid_arlerenaatad: i Re I 
‘The all-pervasive nature of the self is set forth in all 
the Upanisads. And by the knowledge of the all-pervasive 


nature of the self, there is an end to the cognitions of 
effects. (20) 

The effects are superimposed upon the self and hence they 
do not have any independent existence apart from it. The cog 


nition of the self results in the cognition of the true nature of the 
effects, 


ae Ree Fea aeaitenafsar | 
accor weer g Pra 'seel@ 11 2 1 


1. sefrat — 2 
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By the statement ‘Atman is fit to be realized’, it has 
been shown that reality must be realized. And by the 
statement ‘It must be inquired into’, inquiry into its nature 
is referred to. (21) 


‘See dimd od are drapfooyah tretanyah, BU, 2.4.5. 


qaniagida: weqatatera_ | 
aalifegieat saa: stad: aiea gerat 1) 2 Ih 


Sruti, liiga and other factors that help the ascertain- 
ment of the significative power of words which, in turn, 
helps the rise of the knowledge of the meaning of the 
Upanigadic texts are referred to by the expression 
Srotaxyah, (22) 


‘ruti, liga, otkys, prakarena, sthina, and samakhys, are powers 
of words that determine the impoit of a vedic text. cf. jimini 
Satra, 3.3.14. 


aaldaeateat att aaciifiar_ 1 
Sqarabitess aaf al a Fat 1 83 


Arguing within oneself on the basis of reasoning which 
removes the false notion that the truth learnt may not be 
right is said to be manana. Reasoning that conforms to 
the teachings of Vedas and other treatises based upon them 
is to be adopted here and not the one that docs not con- 
form to them. (23) 


See AP, 17.179. 


aqaratiisa Ffzeqra=aa | 
arrested Parteadiorr i 82 


Here in the text the cognition that results spon- 

tancously form hearing and reflection is said to be nididh— 

ydsana. In order to remove the doubt that it is only 
A—64 
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meditation (dhyana), in the complement of the text it is 
referred to as vijiidna (that is, cognition). (24) 


Sce dtmano ol ore darlanena Sravanena matyi vijinena idam 
sarvam viditam, BU, 24.5, 


mesa gia graft aac aat | 
nari @ faarary Peranafa se 1 4 


Referring to the realization of the self by the term 
‘drastaxyah’ and by enjoining inquiry and reflectionin respect 
of it, the Upanigadic text mentions knowledge as the final 
result. (25) 


15.3 Knowledge of Everything 
sean a Bara aRHaeaaaa: | 


aisgeraaeatd adeaaaa_ i 2 I 


It might be objected that by the mere knowledge 
of the self, the not-self is not known. Hence there 
arises the doubt that the self is not all-pervasive, But it is 
not so, Everything else is known when the self is known, 
(28) 


aera qaiaag <2 erated si! 
FASHABAUATTAA FABRUAGA: 11 RY I 


‘The entire world becomes known when the self is reali- 
sed, It is because the world of objects consisting of causes 
and effects has the self as its true nature, (27) 


aeratenr BRONEHT  BraTe Gear: | 
SPAT Ale AB Baa: Re I 
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The supreme Self [identical with the inner self] has a 
‘two-fold form as cause and effect. This two-fold form has 
arisen from avidyd which is present in the inner self. 
When avidya is destroyed, the two-fold from of cause and 
effect is destroyed. (28) 


areaearaaale saa aaaa | 
aa: sei Pa ged qaagaA 1 RI 


When avidya and its effects are destroyed, the inner 
self is said to remain as everything, Hence when the inner 
self is realized, the knowledge of everything is easily 
achieved. (29) 


aa a at ge: ener | 
aiaeai aaa at a 3g ca Fa Re I 
‘When such is the case, if any one contends that by the 
knowledge of Brahman, every object must be known in its 


aggregate as well as individual aspects, then such a con- 
tention is rejected by the Sruti itself. (30) 


at Rositetarnaag aftal Aaa | 
aca d sugaia_fasife: esa Re I 
He who falsely thinks that spiritual birth is different 


from the self, then that itself turns back such a one, who is 
‘engrossed in external objects, from liberation. (31) 


See BU, 2.4.6. 


aranisetifa aren eels | 
art waa sacar see aT 1 RR I 


By the false notion ‘I am a brahmin’ one performs 
brhaspatisava and other sacrifices. He [attains heaven and 
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then] is born again in this earth. It is this that is the signi- 
ficance of the expression ‘turns back’. (32) 


Roraad_ ascites ara | 
ear Fa ward Gata 1 RR A 


Like spiritual birth, birth as a kgatriya, the worlds, 
Gods, and the beings would turn back one who commit 
the error of viewing them as different from one’s self. 
(33) 


aafa ca sie aaeiter oat | 
qaanquaise Baa Faafara:' 11 32 I 


Error on the part of one who cognizes duality con- 
sists not only in not perceiving a thing that exists as it is 
butalso in perceiving a thing that docs not actually exist. 
(34) 

aisan acres sea | 
f& G4 4 aa oe SRorngeiion 1 84 0 
What mistake is not committed by the one who con- 


siders the self as different from what it is and who has 
thus concealed the true nature of the self. (35) 


‘This verse is from the Mahabhirata, 1-68-26, These two lines 
‘occur in a reverse order there. 


“aatheerarr sienfaazineae fi ga: | 
aesatiradt ‘afta aalaveaqeian 11 X61) 
1. qaiara — ar 
2 wa — Fn Be I 
3 wae 
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Since the cognition of birth, etc., [as different from 
the self] is rejected, the question arises asto what else 
remains to be known. It is answered that everything is to 
be viewed as the partless self. (36) 


Sce idem sarcarh yadayarh atma, BU, 2.4.6, 


saraa 4 anit see ghana: | 
TAHA EAA AAAT HI EVITA | RO I 


‘That which manifests as the inner self when the mind 
is directed inward constitutes the essential nature of the 
class, etc., referred to earlier. (37) 

ea sider send sare: adi fe: | 
ad wraea gaa Tea th RS I 

Atman must be inquired in this manner. The discus- 

sion regarding injunction in respect of Sravana is over. 


Now the illustrative examples of drum, etc., are provided 
with a view to show as to manana must be pursued. (38) 


feat sat wasciaa_smrarenfatea: | 
areiidiaa 809 card: SAA 1 38 I 


This world does not exist independent of Brahman at 
the time of its sustenance, origination or destruction. 
These are explained respectively by the illustrative 
examples. (39) 


aa gahreqaarragieaa T4 | 
ard, Wega, BRaReeraferasteaa | tee A 


agate arestaisat arf | 
aa: eine, aeaetenet ooredaa, | 82 
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‘The various particular notes of a drum cannot be 
distinguished from the general notes of the drum, 
unlike a razor from its sheath. In the same way, the 
objects related to the self cannot be distinguished from the 
self. On this ground, like a serpent in a rope, the world 
exists in Brahman. (40841) 


See BU, 248. 
aad algtiers asian afi aa: | 
waiter ana: aeqetafatan: 2 1 


General feature, particular feature, and_particulari- 
ties of the particular feature — these three are mentioned 
by the words dundubhi, its beating and the sound emana- 
ting there-from. (42) 

amd aca: geal ataeadaa: | 
BaieaGaiseg aan RARa: 0 es 

‘The sound of a [war] drum is the general one. The 

sound associated with the sentiment — heroism is the par- 


ticular feature. Its association with low pitch and high 
pitch are its further particulars. (43) 


araeaha: eqn aiaeeadga’ | 
senate aisaria: ae agra i ee 


‘The low pitch and high pitch are included in the sound 
associated with the sentiment — heroism. And it too is 
included in the sound of the drum. (44) 


od wees atonal ata * 
aemgrafdlorenaitieaa atsaq_ 1) 84 


1. ager — Fy Gs Fo, Ba 
2 am gum 


P 


MAITREYIVIDYAPRAKASA 5 


Having applied this analysis in the case of conch and 
vind, one must include the sounds of conch, drum, and vind 
under something else. (45) 


vafrad aeraeqarnraseTaaRe | 
Ragan aeanitaonkae satan 1 26 1 


The conch, drum, and vind—these three are mentioned 
with a view to emphasise that the sounds of the three are 
included in the sound in general. (46) 

‘The point is that the particular notcs such as high pitch, low 
pitch, etc,,are first understood as the sound of the notes associat 
‘ed with heroism. Later itis understood as the sound of a drum 
which is then understood as sound in gener: 


aat Beisaaraccaaraga | 
wey fect aa adgvetaerted 1 ee I 


Just as the series of particulars (namely, low pitch, 
etc.,) its general feature (namely, sound associated with 
heroism) and its general feature (namely, the sound of a 
drum) exist in sound in general, in the same way the entire 
world is noticed to be existing in consciousness. (47) 


sreetisiet aa Sei Seale Fase | 
galyalfaten ateitsaisaaaa i 8 
The pot is cognised to be existent and as one having 
protruding brim and as associated with a particular time 


nd place, Here each subsequent factor is not cognised as 
different from the preceding one. (48) 


In the same way in the series — the sound, the sound of « 
drum, the sound associated with heroism, and the sound associated 
with low pitch and high pitch each succeeding one is not at all 
cognized as different from the previous one. Everything, being 
a variant of the general sound, is superimposed upon the sound 
in general. 
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= : 3 
ad Raraan_aa Raeaed car afi | 
Raarsiaver aaa ciftaa Seite’ 1 88 I 
In the same way, since consciousness pervades every 
object, the latter is superimposed upon consciousness. For 


all these objects it is pure consciousness that is the essential 
nature. (49) 


15.4 Origination and Dissolution 


fake weed aa saETAI | 
aararaaaaazeray AIA | Ye i 
On the basis of reasoning set forth above it is possible 
to understand casily the oneness of the self at the time of 
the sustenance of the world. In the same way it is possible 


to understand the oneness of the self at the time of origina 
tion too. (50) 


qafatepiegts Gams ga | 
afta 4 qarrtasied sa: ga 114 
Prior to the distinction into smoke, flame, sparks, etc., 
there existed only fire and not smoke, etc. In the same 
way there is oneness of the self prior to the creation of the 
world. (51) 


ardananacndiaetes aa asta | 
qa gras agendta_seviteae: 42 I 
Just as fire gives rise to smoke, etc., without any con- 
sideration for a fruit and without depending upon extran- 


ous means or effort, in the same way, the supreme Self 
identical with inner self creates Rg-veda, etc. (52) 


See BU, 2.4.10. 


1, safirerarey — Sy Sos Sor Ses Tis 
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ard gear Squié: aileqenRaraaa | 
fe a ware gare eraaisitetaa 48 


Unlike the writings of Kalidasa and others, the origina 
tion of the Veda is not preceded by the knowledge of its 
sense. But like breathing it comes out in an effortless 
manner, Hence it is said to be of non-human origin. (53) 


See BU, 2.4.10. 


sransation dar ata hraieian: | 
areoi Aemnecnetd waa 42 I 
The Rg-veda, the Yajurceda, the Sdma-veda and the 
Atharva-veda are to be known as four kinds of mantras. 


And the brakmana is cight-fold in the form of itihdsa, etc. 
(4) 


Itikise is history such as the dialogue between Urvaéi and 
Pordravas as found in the Setspathabrikmena “The nymph Urvasi 
and so on’ [11-4-4-1]; Mythology such as “This universe was in 
the beginning unmanifest” etc., [TU, 2.7]; Arts which treat of 
music, dancing, etc. ‘This is also Veda’, etc. [Satapathabrah~ 
maya, 13.4-3-10 to 14}; Upanitads such as ‘It should be meditated 
upon as dear’, etc; Pithy verses such as ‘Regarding this there are 
the following pithy verses"; Aphorisms or those passages of the 
Vedas that present a truth in nutshell, for example, ‘The self is to 
be meditated upon’; Elucidations of the mantras and expli 
or culogistic passages, "These are the eight divisions of the Bri. 
asa, 


For details See $B on the BU, 2.5.10. 
sfrerateraan wazaIdesT: | 
Fafacit sag: aeqae-aiveqaa A 


1. @ggfe: — en mreereate: | srarg arene afte 


stig =< arvaafefetr as: 
A-65 


sit ANUBHOTIPRAKASA. 


Itikasa, etc., may be taken in the popular sense of those 
terms, They substantiated the teachings of the Rg-veda 
etc. The creation of the entire world is secondarily signi- 
fied by the expression of the creation of the Vedas. (55) 


sarasatieen aaa Rafat: 1 
avant a dared seas aateaa 1 46 I 


It is impossible to conceive of any object excepting 
consciousness at the time of creation and sustenance of the 
world. Exactly similar position is shown in respect of dis 
solution too. (56) 


arateratast ghacal sma: | 
arabia: wag eara Atarereteagel AA: | 49 I 


For the world there are two kinds of dissolutions — 
one natural and another final. Of these the natural one 
is that which takes place at the end of the cosmic age. 
Final one is that which results from the knowledge of the 
self. (57) 


aagfaedt carat eam seaatial | 
aasett se aga aa a aeITA INE I 


The ocean and the lump of salt are the examples for 
the natural as well as the final dissolution respectively. Just 
‘as all sorts of water merge in the ocean, in the same way 
‘every object merges in Brahman [at the end of the cosmic 
age} (58) 


ArRIgTa "AMSAT a BEAST TATA | 
SAT TITS A RAT 145 


1, soem — & 
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Water gets merged in the ocean either directly or 
indirectly. The waters of Ganges, ctc., get merged in the 
ocean directly and other waters [of the tributaries) through 
Ganges and other rivers. (59) 

aa oi aeq arg AAP Sta | 

ari g progitaaga Baar ee I 


In the same way the causal factors merge in Brahman 
directly. And the effects merge there through their causal 
elements. This is intended to be conveyed here. (60) 


Raeiagseraiaaa: | 
wa aaa ond amoiiea afaaa 1 8 I 


‘The merger of the sense-organs must also be taken as 
mentioned by [the mention of] the merger of objects, Thus 
it is well-known that there is the dissolution of the entire 
world in Brahman. (61) 


od area araanaideaa | 
TEMGER ATA FeTA: N&R I 


Thus the self must be reflected upon oftentimes in order 
that the false notion that its nature may not hold good may 
be removed on the basis of the logic set forth in the case 
of examples of drum, etc. (62) 


arrermacaaieaaaea | 
arakaeed aq facqeera 398 1183 Il 


‘The example of the lump of salt is mentioned in order 
toprove final dissolution whose description is essential to 
establish nididhydsana — the knowledge of the self that arises 
spontaneously from sravana and manana). (63) 


See BU, 2.4.12. 
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AERA wansA aaa: | 
wasiawal sea Aeaa: fiaem sera 1) @e 11 


‘The water of the ocean, when heated by the rays of 
the sun in the salt-pans becomes solidified and is spoken of 
as lump of salt. (64) 


a fea azat faeenoarat Read | 
ae greed faereto gad 64 I 
When thrown into the ocean, the lump of salt is dis- 
solved into the water when it becomes free from the heat 
of the sun. It is impossible to take the lump as such as 
before. (65) 
facta drmeaarda aat aa | 
aa a wat era: facade Fafa 11 && I 
From wheresoever one takes the water with a view to 


pick up the lump, then it is only saltish taste that is experi« 
enced and not the lump as such. (66) 


See BU, 2.4.12. 


mameraaeniae facada qe: | 
amearied staat aheat 1 8 11 
‘The water of the ocean acquires the state of the lump 
of the salt by the heat of the’ sun. In the same way, the 
supreme Self attains to the status of the individual soul 


through avidyd. (67) 
Read Bek Fad ea: | 
‘Rrqwena staaa aaa 1 8 | 
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‘That which ismakat, bhitam, anantam, apdram and is of 
the natrue of pure consciousness attains to the state of the 
individual soul from its association with physical body and 
sense-organs, (68) 


See BU, 2.4.12, 


aed ind am aad Falaeat | 
ReReTTEahal saaaaAITAA H&S I 


‘The pure-consciousness as present everywhere is con- 
veyed by the term mahat, as ever-existent by bhitam; 
permeating everything by anantam; and as eternal by apdram. 
(69) 


arieronital af Saver | 
FATEH 1° I 


Or, by the terms anantam and apdram let it be viewed 
that the self is free from being an effect and a cause. 
Anantam and apdram mean the pure consciousness which is 
free from the characteristics of being an effect and a cause 
respectively. (70) 


fara Gf sraeatara_ | 
alaq argued antat at aafeafa: 11 ©% W 


The expression, “It is of the nature of pure conscious 
ness only, excludes everything belonging to a different 
species. This is the true nature of Brahman. Its appear- 
ance as the individual soul is due to mdyd. (71) 


49 vijfiinaghana eva etebhyah Bhatebhyoh samutthaye, BU, 2.4.12. 


‘The word eva signifies that there is no foreign element in the 
pure-consciousness. 
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abraraierd seer ¢ ateha_ | 
Qaeri aie ager g GTA: 1 eR I 

‘The pure consciousness is compared to the ocean, the 
witness.self to the waters of the ocean, the body, et, to 


the salt-pan, and the erroneous cognition to the heat of the 
sun. (72) 


‘The pure consciousness that transcends avidyi and the body- 
mind complex is known as the witness-sel. 


facreri Paradt dena adentaae | 
we ate sat aN sett site waa aA: OR Il 


‘The individual soul is compared to the lump of the 
salt. It acquires the characteristics of being an agent and 
an experient. It is (now) the one who secs, hears, is a man 
of spiritual birth, white complexioned, wealthy by posses- 
sing cows. (73) 


seria ogee FRAT TAT | 
aa aed area daearaeara_ 1 28 I 


At this stage Brahman which is always identical with 
the inner self appears to be mediate, The inner self 
although identical with Brahman has attained to the ‘state 
of a transmigratory being. (74) 


sad qeaRaa IaRIATEIATA | 
sivas aye Ga: TT TEAI 1 94 Il 


The supreme Self associated with maya that has under 

1¢ modifications in the form of five elements appears as 
the individual soul; and its essential nature is realized by 
the scripture. (75) 
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aaarda aan darqaafas ai | 
a8 wai sited a® sfrafaeraa i 9% I 
When all the false notions vanish by the rise of the 
knowledge that everything is the self, the notion of being 


an individual soul too is dissolved like a lump of salt 
thrown into the water. (76) 


gaadacia ga: data Raa | 
aeaeaat eam faerazexi aa || ee |) 


There will not be any awareness of the distinction a 
the individual soul and God then. It is because the 
cause of such a distinction, namely, avidya is removed. It 
is similar to the impossibility of picking up the lump of the 
salt when it is dissolved in the water. (77) 


era SERRA: | 
a ari Pefageafa argrd dat aA: I 8 I 


Neither the effect nor the cause will be known then, 
as their true nature is only pure consciousness [which has 
been realized]. It isnot that nescience is not removed 
then. (78) 


‘The import of this verse is that nescience — the cause and 
its effects are removed by the knowledge of Brahman, Hence 
there is no manifestation of them. It should not be the thought 
that their non-manifestation suggests that there is ignorance. It 
is because ignorance is already removed and there is only pure 
consciousness. After attaining this oneness it has no more con- 
sciousness. 


See na pretya sanijhd asti, BU, 2.4.12. 


aatadicd sea: gataBasta | 
arabe abedinata geste 1 98 I 
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This dissolution is final as it is characterized by 
absence of fresh birth. In the case of natural dissolution, 
since avidyd — the power is not removed, there is birth 
again. (79) 


Gramieaaearer dg areitfa aaa: | 
aemefel rama aaifaeaAga: ce Il 
‘There should not be any doubt that the statement 
that ‘for this mass of intelligence there is no cognition’ isin 
conflict with the earlier statement that the self is pure 
intelligence. It is because the contents of the two state- 
‘ments differ. (80) 
na pretya sorijaa asti, BU, 24.12. 
vijhdnaghana eva, BU, 2.4.12. 


fareuieaea seed gaa | 
dar anda araensea gfefieera ce i 


By the earlier statement that it is pure intelligence 
what has been said is that there is oneness of the self, By 
the statement that there is no consciousness in it what is 
conveyed is that there is no cognition born out of avidyd. 
(81) 


See BU, 2.4.13, 
SrEROMae Baer | 
AaRG AAS STHAAA ‘Freer: 1) <8 


‘That entity which transcends causes and effects, which 
is self-luminous and which does not exist anywhere is 
‘enough to manifest itself of its own accord without depen- 


ding upon anything. (82) 


1. Sarena 
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dered aatiad aagatia Pea | 
wire aa dasa edanigae 1 <8 I 

When the oneness of the self is not known, it appears 
as characterised by duality. Therein there arises the 


cognition of duality in the case of a person in the from of 
an agent, object of knowledge, etc. (83) 


aa gateaagoar edi aa | 
satagaagutait Faq <2 


It is objected: how could duality be put forward as an 
object of comparison in the expression (doaitam iva) when 
there is the absence of it according to you? (It is 
answered) Listen. (84) 


TATA waTaeria | 
Fare eae Ba AAT | C4 I 


In the statement “The fight between Rama and 
Ravana was like that between Rama and Ravana,” one 
and the same object serves as an analogy for itself. Here 
too the same consideration applies. (85) 


‘The import is that the duality is only an illusory manifestation 
‘of the self and as such it does not differ from the self. And it 
in the analogy and analogue is the self which is not different from, 
it, 


agate arate: eRqaea daa: | 
sngdiaat at entacarad aa faeafa 0 <8 


‘Just as in the world duality is admitted to be fancied 
in the case of the moon, inthe same way the world 
too is fancied and it serves as the analogy. From this 

A-66 
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the indeterminable nature of the world is established. 
) 
BRRAeReIe al atte: a: 
aera Friars gaticaraaciaa <I 
‘There is the description of the indeterminable nature 
of duality in the Srufi text mainly to reject the contention 


‘of one who speaks of the reality of the collective and the 
individual aspect of Brahman, (87) 


See yara hi daitamina Bharat, BU, 2.4.14. 
Taagaed eq acl za at | 
oat saagraaagt saaataar 1 << I 


Just as a single person functions falsely in the state of 
dream by attaining the three-fold form of the knower, the 
knowledge, and the object known, in the same way the 
ignorant functions falsely in the world. (88) 


qambaaerat Senta ga | 
AeaMgaaeat gat Bar <3 u 


is teifstisios the thron dedgnations, namely, the 
one who smells, the object smelt, and the act of smelling 
when there is the erroneous cognition of duality under the 
realm of avidya. (89) 


atari ai amanigazd: 1 
Graadiathiar dan aeife aia 1 %° 
When avidya is destroyed, the cognition of duality in 
the form of one who smells, the act of smelling, etc., too 


th this in view it has been said 
‘that the self has no consciousness. (90) 
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When avidyd is destsoyed, the self which is pure conscious- 
ness does not have particular connection with the body, etc., 
consisting of false notions. 


aligisagagad amaze | 
Grover a4 Prearai azeivara_ tl se 


Ifit is said that even the knower of truth has the 
cognition that he smells and has the act of smelling, etc., 
like the ignorant, then it is answered that it is not so. It 
is because such a cognition is impossible when there is 
the knowledge of Brahman. (91) 


aeai g RarernaaramassTa_ | 
aat : Sa fe fadasa aeaeaha 11 32 


When the world has become the Self in the case of 
‘one who has attained the knowledge of Brahman, then 
what should he smell and through what in the non-dual 
self? (92) 


See BU, 24.14 
zenlaead_ wa sreRoasaTa_ | 
arava Riga aamgrtgat Aaq_ | 3 I 


In the case of the knower of truth whose igonorance 
has been removed at the dawn of right knowledge, the 
entire world of objects related to one another as cause and 
effect would appear as having been scen. (93) 


‘The import is that the world will not appear now. Just as 
‘one who comes back to the waking state from dream state would 
view the latter, in the same way one who wakes back (0 reality 
‘would view this world. 
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mesieeaniisa ata aeeadaara_ | 
frase aa: Belamaaata 1 se i 


‘The distinction that one comprehends, (the one that 
is comprehended and the act of comprehending) docs not 
exist in view of the absence of its cause (namely, avidyd), 
Since consciousness is self-established, it has been said 
that it is a mass of intelligence. (94) 


Baces saaereg sufaaeaaat Sa | 
aitaarish deanrgatresaa eq i 84 Ul 


The conduct of the released soul is caused by the la- 
tent impressions of false notions. Even after the removal of 
erroneous cognition, the continuance of the latent impres- 
sions is indeed seen. (95) 


See BSB, 4.1.15. 


aera Ff BB af a ara | 
aqaaitadga sqetara aia 1 36 I 


As long as the body exists, the cognition born out of 
latent impressions cannot be checked. Inthe case of the 
knower of truth, it is only the false cognition, that the 
‘world is real, is rejected. (96) 


amass 4 day ea aa | 
sditeali cat dar saee a Baa 11 $2 1 


Just as in respect of objects there is no cognition of 
duality in the form of the one who knows, the object 
known and the act of knowing, in the same way there is 
no cognition of duality in respect of the inner self. (97) 
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amet 4 darderal cater | 
aft samara dgractesit 11 << 


Let it be that there is no cognition of duality in res 
pect of the self when there arises knowledge of Brahman. 
Even when avidyd exists there is no such cognition of 
duality in respect of the self. (98) 


mesma 44 Eerie | 
Ste: wat Borat aria 4 daz 1188 1 


Tell me by what means one could know the immutable 
consciousness by which every being comprehends the 
world consisting of the knower (the object known and the 
act of knowing). (99) 


aeagarae 4 dsr sara 1 
a are qeasta aaa Bea ar 1) tee 1 


In respect of the inner self there cannot arise cogni- 
tion through sense-organs as it is their witness, Never in- 
deed is aknower comprehended by his cognition or by the 
‘object he comprehends, (100) 


‘The import is that even when a man is in the body, in the 
state of deep sleep, specific cognition is impossible. So how can 
it ever exist in one who is absolutely free from the body-mind 
complex? 


aqaaimaga denoat Tear | 
fry PiiaeamdaniarKd | 268 I 
The compréhension of the knower by the knowledge 
or the object known is impossible even in respect of one 
who is in phenomenal existence. It need not be said that 
it does not exist in the case of one who has got rid of the 
ocean of transmigratory existence in its entirety. (101) 


526 ANUBHOTIPRAKASA 
gaanneralaaabast ea: | 
faRemaaeaisa vera: aaifaa: 11 268 I 


Thus the final dissolution is set forth here as the fruit 
of the knowledge which arises spontaneously (from hearing 
and reflection) and which is termed nididhyasana. (102) 


aaaeriisa Raaeranemaat aa | 
aayranend Bardtsget: i 298 i 
‘Just as Yajfiavalkya blessed Maiteryi [by giving this 


instruction), in the same way let Vidyatirtha bless one 
who is desirous of liberation. (103) 


Here ends the Chapter XV entitled “Maitreytvidya- 
prakaga” of the Brhadaranyakopanisad, in the treatise 
‘AnubhitiprakaSa composed by the Sage Vidyaranya. 


aft siftarwafacfrerquiaserst | aearcoantalrale 
arared wag swe, — ar, a, a 
eragferert Sitdifearea: carqattseara: — i, % 
Gs Ty BH My WM Wy My 

ahr stftarcengianfichaa qearommrgafimarat itd 
Fave: garraitseara: — 


CHAPTER XVI 
16. MADHUVIDYAPRAKASA 
[BRHADARANYAKOPANISAD) 
16.1 The Concept of Madhu 
alt Ar Teresa Zara aA_| 
afadnratiai aaa edteteae le I 
Dadhyaf Atharvana has imparted the madhu-vidyt to 


the Asvintdeoas. This is described in the fifth Brakmana. 
I shall elucidate it here. (1) 


‘The fifth brikmana of BU is known as Madhubrahmana. In 
order to prove that the visible usiverse is nothing but Brahman 
by the help of reasoning, this brikmana is commenced. Here it is 
stated that the universe on account of mutual helpfulness among. 
its parts must have come into existence from a single source, 
which is Brahman. This briimana constitutes the subject 
matter of the sixteenth chapter of the text. Ps 


seated gaa: sitar | 
aRraae Bganvered asiaa we 


To be madhu is to be mutually helpful. And this is 
found between the earth and other beings. And help here 
means creation. (2) 


orgh: ghadt get aainegaaa | 
qhreacaeratnd ger east sieaa: | 3 Il 


‘The earth is created by the beings (that is, by their 
merits and demerits), in order to experience the fruits of 
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their fructified merits and demerits, All the beings are 
created by the earth in order that it may have experience. 
(3) 


cma att aaa aeghera 1 
eat afte aed seqarona_ 11 8 I 


By the beings the bodies made up of earth are experi- 
enced. In the same way, the earth experiences the state 
of being the sustaining factor of all beings. (4) 


areal geal at veri: | 
fegra waat aeaarat a aes 14 


The cosmic subtle body which is effulgent lasts till 
liberation and is the madku of all beings. The latter (all 
beings) constitute the madhu for the cosmic subtle body. (5) 


sear aa att fegren asa: | 
8 ai ma aaah ace ce aN II 


The individual subtle body arises from the elements 
wherein the carth is predominant. And the latter is the 

. madhu for all the subtle bodies. And for the subtle body, 
the beings constitute the madhu. (6) 


areal ariel = anferratid sera | 
waar ee ara 11 © I 


The world consists of the individual souls, cosmic 
being, and the elementals, It remains as the object of 
experience of each and every soul. (7) 


aa oder ard eae aa: ade sits: | 
gan agar Gees gereot <1 


1, SGM: - Fey Ys Go F, Te 
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Each one is the effect of everything. And everything 
isthe experient of every object. This is the import of 
madhuvidya, Thus it removes the defect in the form of 
difference. (8) 


uefa atid By gar awalaen | 
aeatared am aaa 1 8 i 
The beings, the earth, the two kinds of subtle bodies — 
all these four constitute the concept of madku. These are 
all projected by avidyé. Their true nature is now set 
forth. (9) 
aata a gaa ageRafar | 
soaisaaa daa: a geareateaa FH ke Ul 
In the statement “This (that is, the group of these 
four) is but That,” the word ‘this’ stands for the world 


which is madku and which is of four kinds. The word 
‘that’ stands for the supreme Self. (10) 


See ayamena sob, BU, 2.5.1. 
aaa a gaya aE: | 
SASHA TTA 1 22 I 

By the appositional relation between the words ‘This 


is that,’ what is conveyed is that the true nature of the 
world is the inner self. (11) 


a gaa fraaeaatia: | 
toed ks wa ARH 


‘The supreme Self described in the previous section is 
being reminded here by the four sentences ‘This is that 
self,’ etc,, in order that it may be referred to by the word 
‘that’, (12) 

ayam zimé, idam amrtam, idam brakme, idam sarvam, BU, 2. 

in the text ayamesa 508, ibid. 

A-67 
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ara qeea gaadaad AA alia! | 
Ale Acad ae aeaaraafata uv 28 i 


It has been said that “The self is fit to be realized.” 
‘The self has been described as immortal. It has also been 
said that Brahman is ‘not this’ ‘not this’, and “Brahman 
has become all.” (13) 


Atma 08 ore drastanyah, 4.5.6. 
amptateasya tu nBlosi vittna, ibid, 2.5.2. 
neti neti, ibid, 2.3 6. 

fasmat tat sorvem obhasat, 1.4.10. 


arama: setae | 
aeaer naaercaiiiaarard sa: tl 22 1 
The entity which was conveyed earlier by the words 


tma, amrta, brakma, and sarca is the truc nature of madhu, 
And this is the import of the sentence. (14) 


Sce ayameva sab yo" yam atmé, BU, .2.5.1. 
arial arrag aaeciig’ sma | 
a narra asgeaaeAT 1 4 I 


In the subsequent statements too it must be construed 
on the lines indicated above that this world is madku and 
the true nature of madtu too is Brahman. (15) 


See BU, 2.5.2-13. 


Le Paar w=, Fy Gy Gey My Ts TAAL 
afer - gu 5 
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‘aranadierai vat deat Bar 1 
aafigd carearaticanit Pasaa 1 28 IL 


Righteousness which gives forth experience is two- 
fold as general and particular. In its general form it 
directs the elements such as earth, etc, In its particular 
form, it directs the aggregate of body and sense-organs 
relating to the body. (16) 


‘The word dharma used in the texts yatea asmin dharme tejomayah 
(BU, 1.5.11.), yalea ajar adkyitmam dharmah tejomayoh (BUs 
2.5.11.) is explained in this verse. This righteousness is madhu 
and its true nature is Brahman, 


See BU, 2.5.11, 
aaargeid Pani ats Bar | 
qmeara argaea Gage edit: ge 


‘This two-fold distinction must be held in respect of 
truth and human species. The factors beginning with 
earth and ending with human and other species are said 
to be constituting the cosmic body of viraf. (17) 


Truth is two-fold as general and particular, ‘The general 
form is inherent in the elements and directs the latter. 


[See “The wind blows through truth”, Mahinirsyayopan 
22.1] The particular form is inherent in the body and the organs 
and directs the latter. 


‘The human and other species are two-fold as external and 
{internal from the standpoint of the person describing them. 

See BU, 2.5.13. 

See ayanh dima sarvegio bhgtinim madhu, BU, 2.5.14, 

All these are like madka or honey to all beings and vice versas 

‘The word dtma in this text here refers to the cosmic body of 
ira. 


1. erarceafat- oc, & 
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araarafe Rida Basishraisiana: | 
Rwarieaa: Taaasealaa: i <i 


‘The expression ayam dtmd refers to the cosmic body of 
the virdt — the whole. He who is said tobe in this body is 
Hirapyagarbha as He is referred to by the word ‘shining’. 


sm asmin dimani tejemayoh amrlamaych purutah, 


freboarmierzasaien | 
fagnadisa araraartgacidiaa’ 1 28 


‘The reflected image of the consciousness in the gross 
and the subtle body of virdt and Hiranyagarbba respecti- 
vely is referred to in the text ‘He who is this self’. (19) 

See yasea ayam atm, BU, 2.5.14, 

apirrraramaraeaae | 
8 ar gulgat ara: aeeraishaedtaa | Re I 


The text ‘this self already mentioned’, etc., along with 
an illustrative example is set forth with a view to impart 
the knowledge of the self which is without prior or poste. 
rior and without interior or exterior. (20) 


See sa of ayam Sima sarsesioh bhattnim odhipatib, BU, 2.5.15, 


aaa AQaRITaRaRa @ gee: | 


aang agubilaistiagedteaa Xt 


1, ear Frenfta: — © 
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It is objected: the true nature of madhu has been set 
forth oftentimes by stating “This is that’, Here too it is 
reconfirmed. (And it is a futile attempt.) (21) 


Sce ayamena sab, BU, 2.5.8. 
aratarar ‘agate’ era sofia | 
araifieasaasa Riga: ReeIA: 1 RRM 


(It is answered:) Truc; so far the all-pervasive charac- 
ter of the true nature of madu has been set forth. (By 
this statement it is conveyed that) it itself manifests as the 
fruit in the case of the knower of the truth. (22) 


See sa 08 ayandtans, BU, 2.5.15. 
a Ua agerarey are aan: | 
aificad 3 ase Bgatgashey 23 1 


That the truenatnre of madhu itself is the self is reali- 
zed by the knower of the truth. The latter possesses 
the additional features of being the ruler of everything, the 
king, and a wise man. (23) 


Sce sarvesim bhatinim adkipatik sarvepins bhatantm raja, BU, 
2.5.15. 


siesta aacaatnttaa 1 
eared: Sere aa AeASTAAA Mh 2 Ul 
Here by the word ‘ruler’ independence (svdtantrya) is 


conveyed. ‘The meaning of the word soa is the inner self. 
And the world along with its cause subserves its purpose. 


(24) 
asa asa aeaRgarraeian, | 
Bere deenreaerearaaerna i 3 Il 
1. qequrareay — 
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To be aking is to be manifest. The latter is duc to 
the state of being the mutable self, which, however, is 
duc to the removal of avidyd by the direct knowledge in 
the form ‘Iam Brahman’. (25) 


aisoratraa tat dariaenza ga | 
a 2a Baal aaeasia_sierafiad 1 2811 


He who was earlier endowed with a body or trans- 
migratory nature due to avidyd now remains as Brahman 
by the direct knowledge of the latter. Hence the entire 
world is superimposed upon it. (26) 


sre aa ad anfeaeat: gation: | 
asia Pitzer 321 aaa 1) 22 1 


Just as the spokes of a chariotwheel are fixed in the 
nave and in the felloe of the chariot, in the same way all 
the bodies along with the individual souls are rooted in the 
knower of truth. (27) 


aaa aahida Sacararaa share 
aaaraarart qaaen saa i RU 


The description of the knowledge of Brahman w! 
is useful for attaining liberation is concluded, Now 
episode is narrated by the Upanisad, with a view to praise 
the knowledge of Brahman. (28) 


16.2 The Method of Instruction by Dadhyait 


qrresratnistrmaar Bei aq | 
saaigatiear ARTA Zam HRS il 
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As part of the rise Pravargya, Dadhyai versed in the 
Atkarva-veda instructed two kinds of things that are 
mutually helpful — meditation upon the sun and the know- 
ledge of Brahman to the Agvins. (29) 


a Turaai: waa steht of 
Tarai a ABA Il Re Il 


Knowing the narrative, the hymn (here) refers to it. 
By two hymns, Dadhyafi narrated the episode and by 
another two hymns, he imparted the knowledge of Brahman 
to the Asvins. (30) 


See BU, 2.4.16-19. 


aRadMadted era aeAR_ | 
arent stesfra Rat ze sar aware 


“Just as a cloud would give forth the rain, inthe same 
way, I shall disclose a terrible deed of killing the preceptor 
with a view that you may attain some benefit.” (31) 


Indra had told Dadhyai that he would behead him if he 
taught the meditation upon the sun and the knowledge of 
Brahman to any one. Hence he told the Aévins that he would 
accept the latter as his disciples and instruct them the meditation 
upon the sun and the knowledge of Brahman on the condition 
that they would see that Indra did not behead him. The Asvins 

jd that they would cut off the head of Dadhyai, remove it 
elsewhere, and fix a horse’s head on him, When Indra cut off 
the horse’s head, then they would bring the original head and 
replace it on him. Dadhyad agreed and he taught the medita- 
tion upon the sun and the knowledge of Brahman with the head 
of a horse set on his shoulders. 


See $B on BU, 2.5.16. 


1 gem — 
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qeresraacisaer Fara gaaiiq | 
aa Star aaa sieneeRteaEA 1 RR 


(The Upanigad states): Dadhyah well-versed in the 
Athorva-veda instructed you about the meditation oupon the 
sun and the knowledge of Brahman (which are mutually 
helpful and hence constitute what is known as madhu) with 
the head of a horse (set on his shoulders). Knowing it, I 
shall elucidate it here. (32) 


See BU, 2.5.16. 


fear ait: Pritt faearaer aor: | 
aq ae: era oars Tava | RR 
“You two had cut off the head of your preceptor, 


placed it elsewhere, brought a horse's head and fixed it 
upon his shoulders.” (33) 


aaafig: 4 ae: atgraaeeit era | 
wagaeare efadisd aaa: 32 


That preceptor keeping up his promise and bearing 
this kind of affliction had instructed the two kinds of madhu 
(namely, the meditation upon the sun and the knowledge 
of Brahman). ‘Thus has been set forth the import of the 
two hymns. (34) 


‘See BU, 2.5.16-17. 
16.3. The Nature of Brahman 


dal naemeantieiees ‘ga aa: | 
a ot feet ser am IRI Ta: RS I 


L gaat - 7 
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God earlier created the bodies of human beings and 
animals. Then he entered those bodies asa bird, that is 
the subtle body. (35) 


See BU, 2.5.18, 


Aisi geraeaistora aed ae frefeaa: | 
SttemribaaeeTd HARTA 1 A I 
By the explanation of the word Puruya in the above 
hymn the identity of the individual soul with supreme Self 
is described as the import of this hymn. (36) 
gt a aaetend get sia saa | 
aa qeadtead geal wer aaa 38 
‘The individual soul is called Puruga because it dwells 


in the body. Brahman too is called Puruga as it is imma- 
nent everywhere. (37) 


aaa Aeon flag ated ea | 
ARAATATTT LOM FAVAA th R< I 


There is nothing either external or internal that 
enveloped by Brahman. Since it pervades everyt 
called Puruga. (38) 


ei ei oRalsi fafrat aazaA_ 
ager afaPracd serararrarr 1 38 I 
‘The self gets itself reflected in each and every limiting 


ijunct. And the reflected image is useful in understand~ 
ing the true nature of the inner self. (39) 


See BU, 2.15.19. 
A-68 
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Sarqenas: we: ear aaa | 
eaata Pagar 4 arareaazan i ee I 
‘The words consciousness, Atman etc., primarily convey 
the reflected image and secondarily the consciousness 


element. It is in this process the true nature of the self is 
realized. (40) 


freanfiar: arreaqeatiatater: | 
wer Atcetrenieages BAA 1) Be I 


By the false identification projected by mind, etc., 
associated with the reflection of the self in them the self 


functions in a manifold way as the seer, hearer, ctc. 
(yy 


aaa eaisareat eo fvar_sfa | 
sifamgarara deg daria: 1 22 
For this self there are sense-org: which like horses, 
take the soul toward the objects. In view of the difference 


in the souls, the sense-organs too are manifold. By these, 
the self undergoes transmigration. (42) 


eae eeiiseren: aaiear a vefeaat | 
al eae AMROMTETA | YR I 


‘The sense-organs mentioned in the hymn are supe! 
imposed. Their number too is so. Their true nature is 
the self only. And this the brakmana states with carnest- 
ness. (43) 


See BU, 2.5.19. 
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fiengceer ae aaa | 
ar: area and attract | 88 1 
By the statement ‘That Brahman is without prior or 


posterior’ the import of the entire section on madhuoidya is 
set forth clearly like a bilea fruit on one’s palm. (44) 


See BU, 2.5.19, 
aad daar Rearmatig sara 1 
amataqaer ara’ asi ated 1B 1 

This world is concealed by ignorance or is a matter 
of doubt or is taken erroneously, It is being referred to 


by the expression ‘That is This’ and it is instructed that 
its true nature is Brahman. (45) 


See tadetat brakma... 


WU, 2.5.19, 
Frans afaeard fed amafsaa | 
artaatartare aa AAA 1 Be II 


‘That Brahman has no cause; it has no effect, it has no 
interior; it has no exterior. In order to reject the notion 
that it is mediate it is said that it isidentical with the inner 
self (which is immediate). (46) 


walgaa wari aa: aalquera: | 
areraie wat waza Fraerara Taepe Ml BH 


The self is the perceiver of everything as it is of the 
‘the nature of all-pervasive consciousness. Since it pervades 
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everything it is of the nature of everything, Since it is of 
the nature of consciousness it is experienced. (47) 


‘The expression saredmbhah in the Byheddranyaka text is 
explained in this verse, 


acetagariae aaa | 
menos ae darmddatr 0 e¢ 


‘The teaching of the Veda is that one must attain the 
knowledge of Brahman. If one transgresscs this teaching 
then there would result the defect, namely, the associa- 
tion with the evil of transmigratory existence. (48) 


‘The meaning of the expression ityanuéasanavh (BU, 2.5.19.) is 
explained in this verse. 


5 
JAR FE_ere GIA: BASTT | 
naaveriasatied set WEA! Ml BS I 

He who realizes the self attains the highest good. That 
is, his self has attained the goal. The import of the entire 


section of the madhuoidya has been summarised by the Sruti. 
(49) 


Grariasagenta: aaf Faria | 
« 
nagrareng Perdtasgear: 1° I 
By uttering the names of the teachers and disciples in 
the line of knowledge, every impediment standing in the way 
of the attainment of knowledge will be removed. Let 


‘Vidyatirtha Mahesvara bless the one who is desirous of 
release. (50) 


‘The line of teachers for the first two chapters, called Madhu 
anda is given in the sixth Bréhmepa. The utterance of the names 


Treat: — m- 
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of the teachers would remove all impediments that stand in the 
‘way of the attainment of the knowledge of Brahman, 


‘eft siifrareaubifachara aqefeaerat 
nafacraerat aa dtentseara: | 
Here ends the Chapter XVI entitled Madhuvidyapra- 


kaga of the Brhadtraayakopanigad in the treatise Aunbhati 
prakdsa composed by the Sage Vidydranya. 


1. aft sftegafiorer’t geereat mghtared dew 
SHEER: — iy BH Sip Ty By ay Ary Ae Tay Be 
ce sAftarewafireRira sqyfirerit qeareret ey 
Rravedt ar atedisoara: — a, &, @ 


CHAPTER XVII 


17, ASVALAYANADIMUNIBODHA 
[BRHADARANYAKOPANISAD] 


apes Bivitgeasere | 
sara Tata awaharadear |e Il 


In the fifth adlyaya, Yajfiavalkya by adopting the kind 
of disputation known as jala imparted the knowledge of 
Brahman to Asvala and others in a manifold manner. (1) 


The fifth adhyaya of the Satepatha-brahmana is the third 
adhyiya of the BU. It consists of nine britimayas. In the first 
brakmara entitled Afealabrthmaza emancipation from death in the 
form of time as well as rites has been explained. The second 
brtkmaxa it. Artabhigabrékmara deals with the nature of death, 
emancipation from which has been set forth as necessary. In the 
third namely; Biujys-brikmaa, the doubt that liberation may be 
attained by the performance of good deeds is dispelled. In the 
fourth brakmaya entitled Usasta-brthmaya, the teue nature of the 
individual soul is described as pure consciousness free from the 
characteristics of being an agent etc, In the fifth brdhmaya 
entitled Kahola-brahmens, knowledge which is the means of 
realising the identity of the individual soul with Brahman is set 
forth. The sixth namely Gorgi-brimaya deals with Brahman 
fas the inner being of every being and the world as Its effect, 
The seventh brilmans ie. Antaryimi-brikmaya is a dialogue 
between Yajfavalkya and Uddalaka dealing with Brahman ax 
the substratal principle on the basis of scripture. In the eighth 
brikmana, known as Abjara-brihmana, Yijfavalkya explains 
Gargi the acosmic nature of the substeatal principle ie. Brabm: 


<1, omteaTE — ty a, 8, 


ASVALAYANADIMUNIBODHA 543 


‘The ninth brihmana is known as Sékalya-brahmaya. This deals 
with the immediate mature of Brahman by making a reference 
to different gods who are ruled by it. All these constitute the 
subjectmatter of the Seventeenth Chapter of the present 
treatise, 


Vada, jalpa and vitayga are the three kinds of disputation. Of 
these, nda has for its chief aim the ascertainment of truth. Jalpa 
has for its aim not only the ascertainment of truth but criticism 


and final rejection of rival theories. And vitayda is captious 
criticism. 


17.1 A$vala-Brakmana 
ararmatng 4 asartameg | 
arate: RSA Tepe IR I 


Natural limitation that exists in the cosmic as well as 
the individual aspect of the sacrificer, priest and others is 
death as it gives forth only ephemeral fruit. (2) 


‘The organ of speech of the sacrificer and the priest — hot who 
chants hymns from the Rg-zeda are to be meditated upon in their 
divine or cosmic form as fire. This meditative worship enables 
the sacrificer to become identical with fire which, however, is not 
final liberation. 


See BU, 3.1.3. 
aratsh wer: wala eae a AT | 
Atisaeret az: wenzeTA WR 


‘Time too is death because it destroys the sacrificer and 
others. It is two-fold as one conisting of day and night 
and the other, lunar days. (3) 


See BU, 3.1.45. 
Fd sea eet so a BTA | 
saaraaia: gee Baad age ¥ Il 
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Bavala put forth four questions each one relating 
severally to the means of overcoming the three kinds of 
death and the means of attaining the world of Hiranya- 
garbha. The reply of YAjfiavalkya is the meditative 
worship of the divine or cosmic form. (4) 


Natural limitation, day and night, and lunar days are the 
three kinds of death. 


Aaa ater | 
aramid ara gd IEA 4 HN 


By meditation upon the identity of the organ of 
speech, etc., of the sacrificer and hofd and others with the 
divine forms of fire, etc., one transcends natural limita~ 
tion, etc., and becomes one with the divine forms of fire, 
etc. (5) 


‘The meditative worship upon the identity of the organ of 
speech of the sacrificer and the Aot4—the priest who chants the 
Re-veda with the divine form of fire enables one to overcome the 
natural limitation and to attain and identity with the form of 
fire. Here, over-coming natural limitation is termed mukti and 
attaining identity with the divine form is termed atimukti. [BU, 
3.1.3] 


In order to overcome death in the form of day and night, 
the eye of the sacrificer and adkoaryu—the priest who chants the 
Yajuroeda are to be meditated upon as identical with the divine 
form of the Sun (BU, 3.14]. The result is that the sacrificer 
becomes identical with the divine form of the sun after the fall 
of his body. This is atimusti, 


In order to get over death in the form of lunar days, the 
vital force of the sacrificer and udpatd—the priest who chants the 
hymn of the Simaveda are to be meditated upon as identical with 
moon (BU, 3.1.5]. The sactificer after the fall of his body would 
become identical with moon, This is atimukti. Tt must be noted 
here that to become identical with the divine forms consists in 
‘remaining in the world of Hiranyagarbha, 
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ateeasargi ad Qaneea Fraaa | 
meats: warm Gacaqaea, wel 


‘Mukti consists in the meditation upon the divine forms 
by leaving out one’s demoniac nature. And atimukti con- 
sists in the attainment of the world of Hirapyagarbha 
(only) as final liberation cannot be attained by medit 
tion. (6) 


The meanings of the words mukti and atimulti in the texts 
[BU, 8.1.5-5] are explained in this verse. 


ang ding sera GA HH eA: | 
neakarrd dover se “aaenea_ iY I 


Now the kinds of meditative worships known as 
sampats are described. Sampat consists in the meditation 
on an inferior one as a superior one. And by this there 
would result great fruits. (7) 


deaarercia’ ‘aaa | 
aeisaranta ara Beater 1 < 1 


One should meditate upon the three kinds of rk 
which the hota chants as identical with the three worlds on 
the basis of the similarity in number. Such a one would 
attain the three worlds. (8) 


‘The three kinds of rk are the preliminary (purenuetkya) which 
are recited before a sacrifice, the sacrificial (yAjy#) which are 
recited at the time of sacrifice, and the eulogistic (éasy#) which 
are recited in praise of the deities. ‘These three are to be medi- 
tated upon as earth, the intermediate region between earth 
and heaven, and heaven. 


1. wernen — oo 


eared — By Gor Lo Tis Tay Toy Te 
‘69 
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alieriamageamiesaealzaraa: 
Rasniioen Facreiearqaa_ 8 | 


By meditating upon the sacred fuel, flesh, and ghee as 
the world of gods, etc., on the basis of the similarity of 
qualities of blazing forth, etc,, one would attain the world 
of Gods, etc. (9) 


‘The sacred fuel blazes up when offered in the fire, The 
‘world of gods also shines forth. Based upon the similarity of the 
quality of shining forth if the sacred fuel is meditated upon as 
the world of gods, one would attain the latter. In the same way, 
the flesh when offered in the fire produces sound. The world of 
manes also is full of noise. Based on this similarity, if one medi: 
tates upon the flesh as the world of manes, one would attain the 
latter. 


Ghee when offered in the fire goes down. The human world 
is lower. Based on this similarity, if one meditates upon ghee as 
the human world, one would attain the latter. 


aee aaa shraraeacaatsaT | 
Bar dogad fared Sena zo 1 
He who meditates upon the infinite mental states of 


the priest — Brahma as identical with the infinite Visve- 
devas would win an infinite world. (10) 


See BU, 3.1.9 


srareseiiraaaal awa aI | 
Sere TORR Bead AA 1 te 


If the three kinds of rk mentioned earlier when sung 
by the priest Udgata are meditated upon as identical with 
the three worlds and also with prava, apana, and vydna, one 
would attain the three worlds. (11) 
See BU, 3.1.10. 
See also Note on verse 8, 


| 


ASVALAYANADIMUNIBODHA ‘547 
ara wate Bore aa dat | 
are Fer aged Feat aoa 28 
In the ceremony performed in honour of the departed 
spirits of the relatives, one meditates upon the place where 
the ceremony is performed as Gaya, the brahmin as Lord 
Visgu and the food as Brahman with a view to attain 


abundant fruits by the performance of such a ceremony. 
(12) 


‘This verse substantiates the view that meditation upon infe= 
rior entities as superior entities would yield forth abundant 
fruits, 


17.2, Artabhaga — brakmana 
‘Sense-organs and Their Objects 


THETA AAAS MT TTT 1 
saitsrmatica: ee aa “FTAA Wl 23 Il 
In this section the questions relating to death in the 
form of bondage, the death of that death, the ascent of 


the wise one, the dissolution of the causative factor, and 
the causative factor of bondage are asked. (13) 


‘The question is asked as to whether the sease-organs of the 
liberated man go up from him or not when his body falls of. 


If it is said that the sense-organs do not go up, then it 


implies that they are dissolved here. Now it is asked whether 
the factor that causes such a dissolution is dissolved or not, 


afinratragiaat aa: Fore: | 
Aeagaat Teper it 22 I 


1 ata 
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‘The group of sense-organs and the objects constitues 
bondage, that is, mriyu. It causes attachment born out of 
delusion. It brings about the distinctions such as inani- 
mate beings, agency causing sacrifices and the fruits result- 
ing therefrom. (14) 


Fat aonaal Jan yeaa Agar aa: | 
sionbasineta sere: eaeeat M24 I 


Sense of smell, etc., are to be known as grahas, as they 
comprehend the objects. The objects like smell, etc., as 
they prompt the sense of smell, etc., are atigrahas, (15) 


Garodheamdyaee: | 
aftSaGindisht gat: caer a aa: 1 tI 


Although there is the removal of the limitation by 
rites coupled with meditative worship in the earlier 
brakmana, yet there is not the total removal of death, 
(16) 


feoamietst yard & waa: | 
at aaiainas Fara TAA | 2° I 


It is known from the scriptural texts that even in the 
form of Hiranyagarbha there are hunger, etc. Hence the 
death of all bondage is being asked. (17) 


fritat era aeAATEA | 
gaat a sedi Ssaraofafea: |) 2¢ 
In order to know the nature of bondage and release, 


the nature of death (that is bondage) and the death of 
that —these are to beascertained. The grahas, etc., are not 
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at all known in ordinary experience and hence they can= 
not be explained (without resorting to scripture). (18) 


Sense of sight, etc., and pot, etc., are known as sense-organs. 
and objects, and not as grakas and atigrakar. Hence there ix need 
for explaining them, 


arenes arat saa aaa | 
araratadareneel 4 gaa: i 28 I 


‘The body too is of the nature of bondage like grahas 
and atigrakas. Yet, since it has no relation to the past or 
future birth it is not unknown; nor is it impossible to be 
explained. (19) 


Hence, unlike grahar and atigrakes, body does not need any 
explanation. 


wala aa: adseaeh atest | 
aarRradea ‘Fa dea ZIT Ul Re tl 


Logicians are of the opinion that mind alone accom- 
panies the soul in all its births. Others (namely, the 
followers of the school of Upanisads) are of the view that 
the sense-organs too accompany the soul. Hence the 
number is difficult to be stated. (20) 


‘The basis for the question as tohow many are the grohas and 
how many are the atigrahas (BU, 3.2.1.) is the doubt regarding 
their number. And it is set forth in t 


Ralearn: aaisag sarztabeerat 1 
indeedeanearcaia sua 1 2 Il 


‘The logic that pertains to mind equally apalies to 
other sense-organs. Hence with a desire to emphasise that 


lL aad —&, 4% 
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all sense-organs accompany the self, YAjfiavalkya mentions 
the number of sense-organs as cight. The other scnse- 
organs are to be understood as having been men- 
tioned. (21) 


See agfau grahth atau atigrahih, BU, 3.2.1. 


Mind is a sense-organ according to Logicians. If it accom+ 
panies the soul in all its births, thea other sense-organs too, in 
view of their being so, must accompany the soul. 


qatar asaisiaa searaaa ara | 
sara aten_aed GesaAA ga: 1 RR 


There arises the doubt as to whether the respective 
objects of the sense-organs in one birth remain to be the 
same inanother birth too or different. To dispel this 
doubt, the question in regard to the nature of the sense- 
organs whose number has been set forth is put. (22) 


See katame fe iti, BU, 3.2.1. 


zaared g serfatadteaa_ | 
Aran se aa eetizarieaafeataa 1 33 


‘Yajfiavalkya set forth the fixed relation between the 
sense-organs and their respective objects noticed (in this 
life) with a view that what does not come within the range 
of perception must be assumed on the basis of what is 
known. (23) 


In this life, smell is noticed to be related to odour, sense of 
speech to name, tongue to taste, eye to colour, ear to sound, 
mind to desire, hands to work, and akin to touch. 


See BU, 3.2. 2.9. 
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aod ‘fredied sefneern | 
area erat aaerdera_ 0 - " 


‘The sense and their objects are said to be graka and 
atigraka with a view to elucidate that they constitute 
bondage. He who has been seized by an evil spirit (graha) 
must be released from it. In the same way, one must be 
released from the sense and their objects which are evil 
spirits (grahas and atigrahas). (24) 


are Reoarated ean aes TA | 
selereRto Rep aA AL HR 


The entire world ending with Hirapyagarbha is 
enveloped by death in the form of sense-organs and their 
objects. For this death is there another death or not? (25) 


afta Sqacen erahaiatsra waa | 
geal Za: Feat Cora AGATA RI 


If there is another death, then for that there must be 
another one and so on ad infinitum. If not (then since that 
death remains) there would result absence of liberation. 
‘This question which is difficult to be answered is removed 
on the basis of an illustrative example. (26) 


aa: calerat gaia esi wea | 
qaqa FRA FABIEN 
For fire which is death by extinguishing everything 


there is death, namely, a large quantity of water. In the 
same way, for death in the form of fetters there is death; 
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itisnescience. It is because in the state of deep sleep it 
removes the fetters. (27) 


In the state of deep sleep, mind and other sense-org 


merge in avidya, And it is in this sense avidyi is considered to be 
the death of mind, etc,, which are fetters. 


aaaeiGard gegen at | 
APSARA, RS I 


For the death in the form of avidyd, there is death, 
namely, the knowledge of Brahman. The latter is 
destroyed like a cleansing nut. Hence one should not 
bring in here the fallacy of infinite regress. (28) 


When it is said that knowledge of Brahman is the death of 
‘vidya, then the question may arise as to what is the death of the 
Knowledge of Brahman. Thus there will be an infinite regress. 
Hence itis said that just as the cleansing mut put into impure 
‘water removes all impurities and thea gets itself dissolved in the 
same way knowledge of Brahman removes avidyz and gets itself 
removed. 


SrRAra sent ATTAIEA | 
nga atrafawd aor sre: 1 28 
‘The correct knowledge of Brahman removes the reality 


of all previous births. It is no wonder that it gets itself 
removed. (29) 


The knowledge of Brahman gives rise to the cognition in the 
kknower of truth in the form ‘For me there is no birth in the 
three divisions of time’ thus removing the existence of past births 
too. It is not strange that it removes itself, 


See jadnam hi kilatraye’pi mama janma nisti iti vidusah buddhim 
ulpadayati, LS, p. 657. 
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aq arafag: sion semaecamal a fe 1 
aR gasibecpraaaeirat ge: FIA Ml Re il 
When the body of the knower of the truth falls off, do 
the sense-organs go up from him or not? If they go up, 


then there would be fresh birth. It they do not go up, 
how are we to account for the fall of the body? (30) 


See BU, 3.2.11. 


atenrafea a Riga Ferg Pratadtvaa_| 
ar aeret Rareatisa oer arta Frga: 1 82 I 


They do not go up nor do they remain here. Like 
the extinguished fire, its cause does not remain. The 
‘cause of going up or remaining here is removed by the 
knowledge of Brahman. (31) 


SACRE FA ATCA: ATTA | 
faatitrmmed dad arta: 1 32 0) 

‘The cause of the ascent of the sense-organs is the 
group of unfructified merits and demerits. The cause of 
their existence is the group of fructified merits and 
demerits. These two are removed by the knowledge of 
Brahman and the experience of their fruits respec 
tively. (32) 


sramtraral gare: Fay | 
aq ara Rafaeaeng aaa araaet ea 1 28 I 


How could there be the ascent of the sense-organs 

which are free from their material cause and the efficient 

cause (namely, avidyd and the group of unfructified merits 

and demerits). How could they remain here too (in the 

absence of their material cause — avidya and their efficient 
A-70 
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cause the group of fructified merits and demerits). Hence 
itisbut proper tohold that there is total dissolution of 
them here. (33) 


Stora @éisi fered arearaat | 
angel: Shea FeAl eI aa: | Re 


Since the body falls off when it is dissociated from the 
vital-airs, it isenveloped by external air, swells and in 
that statelics dead. (34) 


See sa uechoayati Adkmayati adhmito mrtah Sete, BU, 3.2.11. 


sion wa ‘etard fe at ad sais | 
ard sesibrat aa am cea 1 84 Ul 


It is asked as to whether the sense-organs alone arc 
dissolved or all the causative factors [namely, avidyd, 
desire (kdma), and actions (karma)}. If the first alternative 
were maintained, then there would be fresh birth for the, 
sense-organs (because the catises, namely, avidyd, etc., 
exist). If the second alternative were maintained, how is 
it that the name of the (released) person remains (in such 
usages as Suka is released, Vamadeva is released, etc). 
(35) 


Karma here stands for merits and demerits. 


amatseaiia fread a aalser_ | 
aabienmeale aeagiega aa: 11 3 II 


Itis only name which is not the cause of bondage 
(oamely, gratas and atigrakas) that remains and not avidya, 
‘kama and karma which lead to bondage. Hence the two 
defects mentioned above do not hold good. (36) 


Le srgtart 
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qarataietaga ara sf | 
AMSAT FITS WAEAT_ MRE I 
Name as it originates from the sense of speech of the 
other person is not the cause of bondage of the released 


souls. Hence it is but proper that it remains like the 
bondage of the other individual soul. (37) 


‘The bodies of the other individual souls do not cause fresh 
bondage to the knower of the truth. In the same way, name too 
does not cause fresh bondage to him. 


araacaRcararatsamaaraa: | 
fear dvgaa ara SteHzA MN XI 
Since name remains even in the state of liberation, it 


is viewed as infinite. And one by meditation upon it as 
infinite Vievedevas attains infinite world. (38) 


See BU, 3.11.12. 
17.3 Merits and Demerits 
mekngarareaarad aa sats | 
asreaterdial wa aa_Feltiia’ 38 i 


It is now stated as to who among time, karma and god 
is the causative factor of death in the form of fetters, 
namely, grakas and atigrahas. (39) 

The fifth question as to who is the causative factor of death 


in the form of fetters raised in verse 13 is answered in the 
following verses. 


atigiun seit Riga aadeaia | 
ARRAVAAT TASTE I Be I 


1. friar : y 


oo 
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This question relates to the ignorant one because in 
the case of the knower of the truth, the fetters are dissolved. 
‘The ignorant is bound by several births till he attains the 
knowledge of Brahman. (40) 


aaena amdta_aigieenta | 

ara’ gat elena dara ‘rarraa_ u 8e 

Gat Fert wal Aeemrg Zac: | 

dial Faqafa ed ei 9 2% zea ga eR 

Agni and other deities by their powers bestow grace 
upon the sense of speech, etc. When the fructified merits 
and demerits that have caused the body arc exhausted by 
the experience of their fruits, the man dies. Then the 
deities withdraw their powers: "Again when the man takes 
up another body, they bestow their respective powers in 
the specific places of the body and not before his taking 
up of abody. (41-42) 
aA 
atiaatalia =eazeatda: | 
anniirat fefaq satseraaaa 1 83 


On what does the man rest then (that is, in the inter- 
mediate stage between death and taking up of another 
body) when his sense-organs, like bill-hook, etc., are laid 
down? (43) 


‘See kedyam purvyah bhavati, BU, 3.12 13, 


‘The question raised here is: what is that support by resting 
‘on which a man again takes up the body and sense-organ? 


“fe enor fe araRerern | 
safiaa vari fe ar eta ara) 88 1 


Le maT — Bis Boy Foy iy My iy 
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qoe_at ay ened are at Bava ar | 
seal dal aed Parl a worry 1 24 I 


Has he become one with avidya or has he become 
identical with his essential nature of consciousness? Docs 
he depend upon the extra-empirical merit or the pradhdna 
(accepted in the SAbkhya system), god, time, destiny, 
chance, series of momentary cognitions, or void? Or is he 
totally destroyed? (44-45) 


saa ge: arsa ffeil aeraar | 
fiat Gfeitgeat feat Fiviagsa: 11 Be 1 


Being gratified by this question, Yajfiavalkya leaving 
out his desire to vanquish (Artabhaga in disputation) came 
out along with him from the group of persons who are 
desirous of vanquishing him. They arrived at the decision 
on this question between themselves. (46) 


dareatiatiear Far sro: | 
aaieearran_avaatsi ‘a 38 11 8 I 
Since he is yet under the transmigratory process, he 
does not rest in the cause, namely, avidyd. Since he is 


still dependent upon his past merits and demerits, its not 
accepted that he rests in his true nature. (47) 


cream aoe sid Aare 1 
eat acorred a arétd aaa 8¢ 


Pradhdna, time and other factors, being inert, cannot 
‘cause the soul to take up another body. The view that 
chance makes him take up another body is based on imper- 


1, a Bead -g 


558 ANUBHOTIPRAKASA 


tinence. Void is devoid of any pramana. The remaining 
factors also are so. (48) 


siteat eat & Birererariea 1 
aalsaranat sa Ba: sila Pea 1 8s 1 
If the individual souls and god are quite indepen: 
dent, then scripture which prescribes deeds is futile. Hence 


what remains is karma which is the specific cause of birth, 
(49) 


God depending upon the past merits and demerits of the 
individual soul makes the latter perform deeds. 


afi eat aed terra | 
Barges seagTa 4 seo: 11 Ye I 
If karma is the cause, the variegated nature of the 
bodies holds good. Since karma is favoured by the presid- 
ing deities of the sense-organs and god, the defect that 
it is inert and hence it cannot be the cause of birth does 
not hold good. (50) 
174 Bhujyu-brahmana 
The World of Hiranygarbha 
arta’ goareratredaa | 
erate: i god Ameena eI 
In the third brahmana, the final limit of the meritori- 
ous deed isset forth. The supreme meritorious deed is the 


horse-sacrifice. It has the world of Hiranyagarbha as its 
ultimaie fruit. (51) 


1. qarafi -, a aT, at 
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Ue: IARAREA: BE: WIHSTART: | 
fsa gaara Bagg: 1 42 A 
‘The final limit of the fruit of demerit is the birth as a 
stationary being which is an object of perception. The 


extent of transmigratory existence is known by the know- 
ledge of the two. (52) 


sreatanly a9, goa aatareaar aa | 
send date Baa eeaTIsAw: 43 A 
The result of the meritorious deeds such as the horse- 
sacrifice, etc., associated with meditative worship is (the 
world of Hiranyagarbha coming within the realm of) trans- 


migratory existence. The limit of the latter is being asked 
by Bhujyu. (53) 


wane afer aabeatzefia: | 
nas = 
aaaearria darerateia: 48 I 
The region pervaded by Hiranyagarbha in hiscollec- 
tive and individual aspects both inside and outside the 


cosmic shell is accepted to be the limit of transmigratory 
existence. (54) 


anmiaikrrasard gaya | 
aeaaheaPrerae Aaa TET 44 I 


In order to show that this subject is to be known only 
on the basis of verbal testimoncy, Bhujyu narrated an 
episode of a Gandharva. The latter was his preceptor. (55) 


See BU, 8.3.1. 


Seta veaaigataeal FeA | 
qa miadiasa aie fates 46 I 
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Having known from the Gandharva the worlds which 
constitute the fruit of horse-sacrifice, Bhujyu deluded the 
disputant YajRiavalkya by putting the question ‘Where 
were the Pariksitas? (56) 


Sce kea pariksitah abhavan, BU, 3.3.1. 


srataea ata ag: afta gh | 
gta: fence fae gia Gag 4 1 


Bhujyu uses the term pariksitah with reference to 
those who perform the horse-sacrifice with a view to con- 
vey that they exist (eydgya sthitah) around (paritah) the 
earth (kgitim). (57) 


falsaceaies alias | 
aa eakifzagel qeiafrenaaara_ i 4< Il 


He puts the question twice in order to cause fear in 
the mind of Yajtiavalkya, Unperturbed Yajfiavalkya 
said the following by exhibiting his knowledge of supra- 
sensuous things. (58) 


Testo nf: stam seataeatate | 
Ma: We: eel aad one Steer Rea 48 I 


By the Gandharva, the goal reached by those who 
perform horse-sacrifice has been set forth, Yajfiavalkya 
when asked for the second time started saying the extent 
of the world. (59) 


See BU, 3.3.2. 
aigeeraratat aarera | 
‘giting ater saat ayTARART 1 Re UL 


1. mtfraet - @ 
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‘Thirty-two times the space covered by the chariot of 
the sun in a day is pervaded by the rays of the sun. (60) 


See B.U. 3.3.2. 


qara ntraniaed ate ga | 
ga: qeearat Gaon greaeteatsar it ee | 
This much is the extent of the world (along with the 
ocean) fit for the enjoyment of beings. Around it covering 


twice the area of this world exists another world devoid 
of light. (61) 


See BU, 3.3.2. 


arqualegaa: a4 areteatsa: | 
areata gaara: faa N&R 


In between these two worlds there exists the moun- 
tain having light inside and no light outside. (62) 


weal Gavit watered af: fea: | 
aaa atentaisataes Gahan sa 1&3 I 


Covering twice the area of the earth there exists the 
the ocean outside the cosmic shell. The Paurdnikas say 
that it is Ghanoda. (63) 


geet aaa ae eared ar aera | 
waqemeettsa Aust Fe FAM RY I 


By the fruti, the statement’ of the Purana is invali- 
dated. Or else, the Sruti states the existence of the ocean 
inside the cosmic shell for the purpose of meditation, 
Whatever it may be, the cosmic shell is admitted to be the 
body of Firat. (64) 

An 
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‘The éruti states that the ocean exists within the cosmic shell, 
while the Purdna states that itis outside the cosmic shell. Since 
Sruti is more powerful than the Puriya, the text of the latter is 
invalidated by the former. 


Atsoerg_afe: frat aq: aardtfa atta: | 
aissataga_goagharet a are: 1&4 I 


The air which exists outside the cosmic shell is set 
forth in the furti as Hiranyagarbha, He is the culmination 
of the merits of those who have performed the horse~sacri- 
fice and none else. (65) 


guagtia: dfatscesceal: | 
Ba aa aatairataer Baar 11 86 II 
At the juncture of the two halves of the cosmic shell 
there is an opening which is compared to the edge of a 


razor (or the wing of a fly). The presiding deity of the 
horse-sacrifice takes them out through this opening. (66) 


See BU, 3.2.2. 


Having attained the form of Hiranyagarbha they exist 
as of the form of everything as collective and the indivi 
dual being both insideand outside the cosmic shell. (67) 


seaman ameeAeRa | 
anes deal: aahta ata 1 ect 


To pervade in the individualised form is stated to be 
tyas{i, and to pervade in the collective form is said to be 
samasti- (68) 
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aazsaed a saRasat aeraa: | 
fearat zwar aa Baa ag 88 I 


He who meditates upon both the individual and the 
collective aspect becomes one with Hirapyagarbha after 
death and is liberated along with Hiranyagarbha at the 
end of the cosmic age. He is never born again. (69) 


dantentatied’ afar sires | 
gat Praca ael8 aratria: 


‘The pre-eminent state of transmigratory existence 
resulting from meditative worship and ritual-actions has 
been set forth. Noticing detachment from it, the ascer- 
tainment of the true nature of one’s self is described. 
(70) 


Nell 


17.5 Usasta-brakmana 
The Inner-self 


aaaarenl ateatea: edeaisra | 
Beat aaa: sara Fecad tee tt 


The self which is fit for liberation, free from any 
agency, and the content of the knowledge of Brahman is 
proved in the fourth brahmana, (71) 


addteararal eager a feat | 
fing coalzdartamare Fee! 11 83 Il 
‘The witness of empirical cognition is not known 


through the cognition ‘I’ or the ritualistic section of the 
Veda. On the other hand, it is only the self as associated 


1, tate — 2 
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with agency that is known. And the state of being 
Brahman does not hold good in its case. (72) 

wat ameatae TaaIsa TAA | 

aaa Ae ag ogewke 8 I 


Hence with a view to know the inner self fit for being 
identified with the supreme Self, Urasta first sets forth the 
nature of Brahman and then asks about the one who is fit 
to be identical with it. (73) 


aa arenaaited Sg AB AGATA | 
aide valerie a are Ae GBA 98 


Brahman is that which is immediate without depend~ 
ing upon any framana. Oh Sage! impart me the know- 
ledge of the Self which is within every being and. which is 
fit to be identical with it. (74) 


See yot sikzit aparotsit brakma, ya imi sarsinterah tars me 
ayiicakzua iti, BU, 3.4.1. 


wena Gara saad Faria 1 
sisteieg_ae sat Farcutera_ eI 


By the word saksat intervening medium is rejected, 
Hence Brahman is not the one that exists in a different 
region like heaven. (75) 


aiioaataaa ama Paar | 
anfatta a Aoi mel sea: 11 8 I 


By the word aparoksa what is intended to be conveyed 
is that thestate of being Brahman (in the case of the inner 
self) is not figurative. Unlike the state of being Brahman 
isthe case of name, etc. (76) 
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‘The Upanigad [BU, 7.1.5.] prescribes meditation upon word 
as Brahman. Here the state of being Brahman in the case of 
‘word is not primary but only figurative. 


sutras qaraeaaaa: | 
earerel erage ard: 9ag4_ 11 99 


Or the meanings of the words sakgat and aparoksa ares 
Immediacy (aparoksata) is manifestation. It exists in 
Brahman as there is no concealment (sdkgdt) to its con- 
scious nature. It is because it is self-luminous of its own 
accord. (77) 


‘The words sdtsat and sparokat in the text sikplt aparokgat 
brakma (BU, 3.4.1) are explained in a manner different from the 
‘one in which they are explained in varses 75 and 76. 


aoa ay ae fread | 
aeromer aaacitd aq 1 8 Ih 


By the word Brahman, the entity which is anydortta 
and ananugata is set forth. By these two words Brahman 
poken of as one frec from the characteristic of being an 
effect or a cause. (78) 


aagrlig ad a Barta aga 
aalsa Area a AA Rea 1 es I 


If this Brahman is not identical with Atman—the 
inner self, then it cannot be the supreme human end. 
Hence in order that its identity with Atman may be esta 
blished, it is referred to as ‘The self (that is within all), 
(79) 


In the Maitreytbrthmaea BU, 24, it is established that Atman 
in the supreme human end. Brahman in order that it may be 
viewed as the supreme buman end must be identical with Atman. 
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asdarstagdadta | 
waleat ef 1 avied aa feat 1 coil 


In order to remove the second entity coming under 
the category of like objects and unlike objects, it is said 
that itis within all, By this its all-pervasive nature is 
made known. (80) 


See ya dtmd sarotnterah, BU, 3.4.1. 


araled amet ate at saree | 
aerate sae ated ani afar 1) <2 I 


All-pervasiveness is fit in the case of Brahman. And 
that is set forth in the case of the(inner self) the individual 
soul. Immediacy without depending upon any pramdna 
fits in the case of the (inner self of the) individual soul. 
And that is set forth in the case of Brahman (by Usasta). 
(81) 


aaa anat Haare: | 
Raameaagig algearite afte: 1 <2 


By interchanging the features, Usasta desires to convey 
the identity of the individual soul and Brahman, and inci- 
dentally to cause delusion in the mind of Yajfiavalkya — 
the disputant. (82) 


AAT ARE FEA ABSAAAT Fa | 
sereear reece eat aerate 1 <a 1) 


‘The state of being Brahman in the case of the inner 
self is primary; so is the state of being the inner-self in the 
case of Brahman. But when viewed internally and exter- 
nally there is the distinction between Brahman and the 
inner self. (83) 
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Rea ei aaet aetear_ | 
arene Beata aa sHiaeTAaeHs 11 ce I 


The esse nature of the inner self is Brahman and 
it is concealed by avidya. Similar is the case with Brahman 
whose essential nature is the inner self. It is because of 
avidyd there is the cognition of duality as God and the 
individual soul. (84) 


Tt is because of avidyl, Brabman, the pure consciousness 
appears as two distinct principles, God and the individual soul, 


anal atabedaraearciaea: | 
SarSHreaivas_eAgaleAA I 


Since the false characteristic of not being Brabman in 
the case of the individual soul and that of not being the 
inner self in the case of God are removed by the removal 
of avidya through the knowledge of Brahman—and since the 
inner self alone remains, I shall become Brahman which is 
free from any cause, without beginning, etc. (85) 


aga AREA Aa TAA | 
senies a aaa df aalearagaa te 
YAjfiavalkya not being deluded analysed what has 


been said by directing his mind inward. He replied that 
the non-dual entity which is within all is your self. (86) 


wesw a: se aera fra | 
aaeeeta dome fereralaaerar 11 <9 I 


Yajiiavalkya referred to the inner self which is imme- 
diate without depending upon any praména and which 
manifests as the self-luminous principle by the term esa 
with a view to set forth its clear manifestation. (87) 
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‘The meaning of the word esa} in the text ep ta Atma saroine 
torah, BU, 3.4.1 is explained in this verse. 


spake Rest ar aaeitae | 
gafisial dere agar g alata il << ih 
‘This position is very clear for one whose mind is 
directed inward. It is not at all an object of doubt. With 


this in view, Yajfiavalkya did not show much consideration 
to this question. (88) 


qgardel 4 gare ag geeks | 
Jaaareara cued Baia: 1 <3 1 


‘The meaning that is intended for the word te in the 
genitive case is the entire world which comes within the 
range of perception beginning with body and ending with 
space and which is suggested by the cognition ‘you’ — its 
primary meaning. (89) 


‘The word ‘you’ is the opposite of ‘I’. It stands for every- 
‘thing that is different from the self—the meaning of ‘T’. 


The meaning of the word te in the text ‘esa ta dtnd, 
‘explained in this verse. 


artacatraia eed aa age | 
SHURA “ACSIA 1h Se I 


By the word Atman the principle that is invariably 
present is conveyed. Since it manifests the presence and 
the absence of the knower, etc,, it is invariably present. 
(90) 

‘Since Atman witnesses the characteristics of being aknower, 
tc,, in the states of waking and dream and since it witnesses the 
‘absence in the state of deep sleep, it is invariably present in the 
three states of waking, dream and deep sleep. 


1, arerera: -@ 
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aafera_safrarica mae 4 gahaa_ | 
grated aar da: airacatrarara $2 11 


Just as the characteristic of having ear-rings docs not 
constitute the essential nature of a person (since it lacks 
correspondence), in the same way, if the characteristic of 
being a witness lacks correspondence, then it cannot con- 
stitute the essential nature of the self. It, however, docs 
not lack correspondence. (91) 


safrant feat aga_sarar: sens: 1 
aio saftrareg can Pe abet w8a_ 11 $8 Il 


Lack of correspondence noticed in the case of the 
knower, etc., has the self as its witness. If the witness-self 
also lacks correspondence, then who is the witness of its 
lack of correspondence? (92) 


‘The state of being a knower lacks correspondence in the 
state of deep sleep. If we admit another witness-self in this 
regard, for that witnessself also we must admit another one, 
And s0 om ad infinitum 


AARRAARTL: TATA SAHA: | 
at Fria czaaretat areal ATA 1 SR 
By the genitive case word fe, the relation of the self 
and the one possessing self is conveyed between the self 
and the world. The world by itself is devoid of self. And 


it is associated with the self because of the existence of the 
self, (93) 


arat waererare alates | 
aaaagacty GAT Fa $e Il 


A-2 
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Since the self is of the nature of every being (by being 
their substratum), it is referred to by the expression 
‘within all’. It is similar to a rope which appears as 
snake, a streak of water, etc., and which is within all these 
(by being their substratum). (94) 


aarenaisracian agearaiaeeTa: | 
sasnradiarag alarm Zaa 1 $4 tt 
Atman pervades every object superimposed upon it. 
By the knowledge of Atman, when the objects are known 
to be of the nature of Atman, they are reduced to the 
latter. (95) 
gai eigeag sacra: walt sit | 
ara: aaa faite: oes 1 88 
‘Thus, based on his experience, Yajfiavalkya proclai- 


med the all-pervasive nature of the self. Usasta attaining 
doubt asks him further with a view to vanquish him. 


(96) 

waar ax aaa Baa | 

al fog a sea Sg wala se 1 <9 1 

[Usasta asks]: ‘It is my own self” is the reply given by 

you. My self, however, appears to be three-fold as the 
physical body, the subtle body, and the witness-self, 
Among these, which one is that which is within all (that 
is, all-pervasive). (97) 

walrared grareqneqatefegat: | 

aguas f amastae aif: 1 $< IL 


‘The subtle and the gross body, being limited, cannot 
‘be the inner being of all. And what proof is there in regard. 
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to the existence of the witness-self which does not come 
with in the range of any pramdna and which is different 
from the other two. (98) 


i ge: argue aatsairearaa | 
FAME: AAA: aaaeaA nssu 


When asked thus Yajéiavalkya discerning that the dis- 
putant is not fit to attain self-realisation explained the 
existence of the self on the basis of reasoning. (99) 


aaa arrereaaataeatiea | 
aipabariced area Rais FAN gee I 


In respect of the self-luminous principle, praménas 
have no function to perform. Hence it is accepted that it 
is not an object of knowledge. But if reasoning is set forth 
in order that the erroneous cognition of the disputant may 
be removed, then what loss is there? (100) 


smonbaraiaer edyat Bearaa: | 
foleGiaaa_sdei a aad Befegal: 62 


‘The activity by means of instruments such as vital-air, 
is preceded by an as it is an activity, like the 
activity of cutting. And it is not reasonable to hold that 
the gross body and the subtle body can have agency (as 
they are insentient). (101) 


erotics: eat ai: F4a ag: | 
fog g axonenea Aa adearait i 26? I 


‘An agent is the one who directs the instruments, The 
body is directed by the instruments. The subtle body is an 
instrument. Hence it is not fit to be an agent. (102) 
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aadaiior sia: stadia | 
© 
saTaaaR: StsaATA Aaa 11 268 I 


‘That which is the seer at the time of waking state and 
that which makes the prana that operates in the mouth 
function in the Self, It is the most inward and is the final 
Timit of all internal factors. (103) 


See yah priena priyiti ... sarvintarol, BU, 3.4.1. 


Basen soem’ alsaaisenee: | 
‘aala_aarrareaa ser sue Aza 1 268 I 


‘That which is awake without losing its nature of con- 
sciousness, when the group of sense-organs has ceased to 
function (in the state of deep sleep) is the Self. That which 
makes the prdna breathe by experiencing (in the dream 
state) the objects that are the modifications of the latent 
impressions is the self. (104) 


See BU, 3.4.1. 
wig aelegy FIHARASe: | 
qaeeaa fegraqadeage tl to4 Il 


*You have said that there is no valid proof in regard to 
the self” while there are many clear grounds to infer its 
existence. In order to reprove the opponent in this man- 
ner, apdna, etc., have been cited. (105) 


‘He who makes the spina, eyina, etc., function is the Self, 


ceqaiteataeteriareeor | 
srmgzieraa Regi age eet HN z°% Il 


1. aa eal areca TT — &, a, aT aT 
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The reference to prana, etc. in the Upanigads indicates 
the activities carried out by eleven sense-organs. By this 
the manifold nature of the grounds of inference is clear, 
(106) 


See BU, 3.4.1, 


sional: aaisdea was: | 
agaa_ge8 Semaesra afrla | £68 I 
The self which is one and which is not associated with 


the instruments of actions, namely, prdna, etc., does not do 


any activity. And it is the cause of activity like a magnet. 
(107) 


Just as a magnet by its mere presence makes iron act, in the 
same way, the self, by its mere presence causes activity. 


war Raat Ser SABA | 
a eel Sana gai BGs MN ee Hl 


Fixed activity is not noticed in the case of chariots, 
etc., when not activated by a sentient being. Hence there 
must be asentient being to prompt vital-airs, etc., to func 
tion, (And) that sentient being is the self, (108) 


HaageaAN geal feyaz_ag: | 
a: RMA TA tl eS I 


vat at qaiteaaa Reg gal aaa | 
agheraral a fegarieseet | 22° I 
“The gross body associated with the subtle body is 
similar to a wooden puppet conditioned by strings. He 
who activates it, is the self’. When it is said thus, the other 
one derisively laughed at him, 
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Just as the ignorant when asked to show the cow would 
neglect the cow ia front of him and would resort to infer- 
ence to prove its existence, in the same way without show- 
ing directly that this is the self, you seck to prove it on the 
basis of inference, It is indeed pitiable. (109-110) 


fog aed ats aearafa aera | 
fet wear Baer ogre Faden ul eee tt 


An object which is mediate must be proved on the 
basis of inference. The self is not mediate, with this in view, 
‘Ugasta uses the expression eva whose signification is the 
elimination of the mediate character of the self. (111) 


geantaaad 4 38 aiid ga: 1 
sem eg apageraa aaa 11 223 I 


The self is stated to be immediate without depending 
upon any pramana. This is evident when it is referred to 
by the pronoun fe (which is always used to address a person 
in front, who is, therefore, immediate). To emphasise this 
Yajfiavalkya, by way of reply, utters the statement whose 
import is the inward consciousness. (112) 


See BU, 3.4.2. 


figqaergara: aera | 
FATA HATTA TA FA | Le8 ih 


Usasta, not knowing the significance of the speech of 
the wise one (namely, YajRavalkya) and imagining that 
the self, like his body, would become immediate only when 
it is comprehended by sense-organs, asked him as before. 
(is) 
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17.6. The Self Transcends Pramana 


eeganamaay salary & | 
ceqatiae: saefets semaetA Il 228 Il 
“Which is the inner self among the objects that are 
perceived, heard, deliberated and ascertained? The inner 
self cannot be one among these as it is not an object of 


perception, etc.” Yajfavalkya obviates this objection. 
(ay 


asia aqacr_ alia 9 act az aera | 
aiftalsquardantaraaa & 224 Ul 


The self which the Yogins experience not as an object 
of knowledge is that on the strength of which one says ‘I 
know? and also ‘I do not know’. (115) 


aaad aie santas: M228 I 


In no other manner excepting this the self could be 
explained. It does not come within the range of any pra- 
mana, Hence it cannot be described as we describe a pot. 
(116) 


geatiaczaral aio: aE A | 
SOIT J ae STAT FAT ee A 


The characteristic of transcending all pramdnas con- 
stitutes the essential nature of the self which is the witness 
of the knower, the act of seeing, and the object seen and 
which is self-luminous. (117) 


eB4 vata_gonlitt sequi aa: | 
araatseaitag aad BAA eHeA Ml 26 I 
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‘Thestatement ‘one cannot sce the witness of the mental 
states’ etc., constitutes the reply. It signifies that the self 
transcends all pramdnas. And this text is now explained 
clearly. (118) 


See na drafeh drastlram pafyeh BU, 3.4.1. 


sasirarriaiatrara erate | 
eloReqeaa wer cB: aR athee: 11 225 11 
Visual perception is spoken of as the mental state which 
arises from the contact of sense with its respective object, 


which is inspired by the reflection of consciousness in it, 
and which manifests colour, (119) 


He who is the substratum of perception is stated to bea 
perceiver in ordinary experience. 


act cea ara alfa wearaeega: | 
Gat eReersra aIgarahs az7A_ Il BRe I 


‘Hence two kinds of perception appear to have been 
stated in this sentence, one by the word drsteh which hasa 
genitive case-ending, and another by the root that has the 
suffix tre at its end, namely, drastd. (120) 


snail afraga enbsat | 
Reed Fo GA a are ceva aa ake 


‘The mental state in the form of colour arises in the 
knower through the sense of sight. What could be cognised 
by the mental state is only colour and not the witness. 
(zt) 


qaieraeari cea ela Tea | 
ahi area afta afiid earmfiiq 11 23 
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Yajfiavalkya utters the statement ‘One cannot see the 
witness of the cognition’ which consists of the reasoning in 
the form “The self is the witness of the visual cognition 
(which is a mental state). The latter is the witnessed entity. 
By the witnessed cognition, the witness cannot be compre 
hended.”” (122) 


Scena drateh drastaram palyeh, BU, 3.4.2. 


aa aaltd af aaa aa seal | 
ne Fae. ota cali qa eGR ARR I 


“By which the eye gets manifested, but which is not 
manifested by the eye, know that tobe Brahman.” It is 
thus stated clearly in another Upanisad. (123) 


See KeU, 6. 


ake alasdtatrren: ata: | 
ae Tega AA ATA TA LRe I 


‘The word Sruti (in the text) means the mental state 
that arises from the contact of the sense of hearing with its 
object (namely, sound). That which manifests it is termed 
the one who hears (‘rota). By the mental state which com- 
prehends the sound and which is known as hearing (rut), 
‘one cannot cognize its manifesting factor. (124) 


See na Srutehbrotira Sreuyah, BU, 3.4.2. 


santtereritareriteere rere | 
sremaitel J a aedtaeatica 1 224 


‘The word matih (in the text) means the mental state 
in the form of inferential cognition establishing a thing or 
A-73 
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negating a thing. That which manifests it cannot be estab- 
Tished; nor can it be avoided. And hence you cannot 
cognize it through the mental state (in the form of inferen- 
tial cognition). (125) 


See na match mantirarh mansithib BU, 3.4.2. 


Bee Se aren g Beast area: | 
sqattensrantaararen ain AEFI | 228 I 


That which is not immediate that alone need be 
known inferentially. The self, being self-luminous, is 
immediate. That which is eternal cannot be avoided, 
Never indeed does the self cease to exist. (126) 


Peaamatzhtenagaasa | 
safe gat seat 4 Beard aael 11 229 11 


The word vijfiati (in the text) means the mental state 
in the form of certitude. That which manifests it is free 
from any doubt. You cannot know that through the 
mental state. (127) 


See na vijndteh vijnativam vijeniyth, BU, 3 4.2. 


eRARATIARacIATEN A TT | 
fie atia cart tac: waleae: ge 1 22¢ I 


‘Thus when it is known that the self is not one among 
those that are seen, heard, proved on the basis of reasoning, 
and known with certitude, what then is it that has been 
set forth earlier as the inner being in the statement ‘this is 
‘your self—which is within all’, (128) 


See ea ta dtma sarcanterak, BU, 3.4.1. 
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a: a eitgaa Berlifead a 1 
ferg aa aa aisd wala gatfia: 1 288.11 
He who comprehends everything but is not compre- 


hended by any thing and who manifests of its own accord 
is stated to be the inward self of all beings. (129) 


alee aaieaaraina aft aga: | 
a Agrae_ aa adarearat AR ‘TERRA I eRe I 


An objection is raised: to be the inward self of all 
means to be everything else. If there is anything apart 
from the self, then how could it be viewed as being of 
the nature of everything. If there exists nothing apart 
from it then the expression ‘to be everything lsc’ is 
insignificant. (130) 


aaisranite aearaTt | 
ag raed aaa aaa Fteara_n £32 I 


In order to obviate the above two defects, the Sruti 
states that which is apart from the self is drtam—illusory. 
It is because it is annihilated by the knowledge of the self. 
(131) 


aaital aRoaal sare zat aa | 
AP aes Pagers aera eR 


‘Just as a rope is the essential nature of the serpent, 
etc., superimposed upon it, in the same way, tbe self is the 
essential nature of everything that is illusory (by being 
superimposed upon it). ‘This view is sound. (132) 


See ato’ nyadirtam, BU, 3.4.2. 


1 wesat — gy a 
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17.7 Kahola-brakmana 


GRATE TATA STATA: | 
aaa aa gaa | AAA LRA HI 
In the fifth brahm the means of the knowledge 
which involves the identity of the supreme Self with the 


inner self and which has been set forth earlier and the 
characteristics of a released soul are described. (133) 


sreTeara Radtgarna: | 
aaa aenzaqaaiaaer: TAA | eRe 
In order to reject the false notion that the self about 
which Kahola asks is different from the one asked about 
by Usasta, the érati uses the word eva signifying definite 


pronouncement in the text ‘That alone (coa) which is 
immediate without depending upon any pramana.’ (134) 


See padrea stlgit operat broke, BU, 3.5.1. 
aie Bearand: aia: ga | 
a awe aaa Gels cea: i e84 Ul 


Instruction is with reference to the sense of the term 
team which is clarified. But its identity with Brahman the 
supreme Self has not been set forth. Hence Kahula asks 
about the identity of the two. (135) 


‘This and the other succeeding verses discuss the import of 
‘what is known as Kahola-brihmana, BU, 3.5. 


aearatareaaeara aaa | 
eae vate daria Regret 11 236 1 


If the inner self which is sentient and which appears 
as a transmigratory being is not referred to as identical 
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with Brahman free from hunger and thirst, then it cannot 
be conecived as the inner self of all beings. (136) 


gafiiia dated aenttentea ga: | 
BT ad HT wT AEA, HN 22 I 


Having this in view, Kabola restates what all has been 
stated by Usasta in the words ‘That alone which is imme- 
diate without depending upon any pramana’ and asked for 
the instruction regarding the identity of the inner self and 
the supreme Self, (137) 


wanala, aitPiararan aaedagaear | 
saaRan a og gaaalaa tl 2R¢ 


‘The supreme Sclf is not different from the meaning of 
the term foam which is clarified. Desirous of conveying 
this, Yajfiavalkya in the statement ‘This is your sel” gave 
the same reply which he already gave. (138) 


See cpa ta Hind entryoohyomrtoh, BU, 3.5.1 
tan’ airemtal sraeg ected: | 
GfeAG Remi aeisat eat az 288. 0 
Which one is the self among the factors associated 
with the opposites like hunger and thirst, grief and delu- 
sion and old age and death? Please tell me. (139) 
See kateme pijavalhys saretatarah, ..., BU, 3.510 
marae Cast ae A AeA aT | 


gieareaeeg 4 Fscareen SMa ee 
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If the inner self is one among these, then it cannot be 
identified with Brahman — the supreme Self (which is free 
from hunger, etc.). And in ordinary experience, no other 
object excepting these (mentioned earlier) is conceived of 
as the self. (140) 


figswaraaeis qarara: | 
sofas gaia aaaa qaaaa i eee I 


On the basis of the experience of the released souls 
the inner self is known as the manifesting factor of hunger, 
etc. It is with this in view, Yajfiavalkya has said that the 
inner self is Brahman. (141) 


waft asada Bake Fea | 
quiizaet aeaea ame 3 arid 222 I 


When analysed on the basis of enquiry it is known 
that which transcends hunger and thirst is the witness of 
the latter. For such a one, its identity with Brahman can 
never be negated. (142) 


wae are geri Agi Aa 4 aaa | 
ariifinesriiaa seed ae aeRAIA_ HBR II 


Tris asked: your view is that the self is one and the 
same in the case of the ignorant as well as the wise. When 
such is the case, how is that it transcends six afflictions and 
‘at the same time is associated with them? (143) 


afeanfranrai an aiacga | 
rarran Panesar 1 228 1 


‘Just as one and the same object appears as rope when 
its true nature is inquired into and just as it appears as a 
serpent when its true nature is not inquired, in the same 


Oe Rrweat- 
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way, let it be understood that the self appears to be associ- 
ated with transmigration when its true nature is not 


inquired into and it appears to be transcending transmi- 
gration when its true nature is inquired into. (144) 


ahaa set cietat gaat | 
Seay ReaHlareraal a wa 1 2B 
‘Hunger and thirst are the characteristics of the vital- 
airs; grief and delusion, of mind; and old age and death, 
of body. None of these is the characteristic of the Self. 
(145) 
moana ara a | 
afonarsbeda somietaa: 11 286 1 
When there arises fatigue on account of walking, etc., 
and when there is the excessive functioning of the vital 


airs due to that, there arises hunger and thirst. Hence 
these two are the characteristics of the vital-airs. (146) 


gael agaisteet Saat arafata: | 
@ alat ara sat agar Baaera: I 228 II 


Grief is that state of mind which is unsteady owing to 
the non-attainment of the desired objects. It is thecharac- 
teristic of the mind. Moka or delusion is only erroncous 
cognition. This too is the characteristic of mind. (147) 


a 3am aed seq: simeqaaa | 
ad enreafa sirau eefeqar ‘satin Fegan eee 


Old age is only the slackened state of the body. 
Death is only dissociation from the vital-airs. All these 
are falsely attributed to the self like blue colour to the 
sky. (148) 


1. eitatemad — Fi, Fey Fis Fo Gn By Wy Ta 
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a: aaa: wae: Fea Aa: | 
SaaareTAA AST 7 NG 1 22S II 


It is admitted that at the time of dissolution hunger 
and thirst (along with their cause—vital-airs) merge in 
avidya. But since it is not final dissolution (and since 
hunger and thirst will be manifested at the time of crea. 
tion), the Self is not taken then to be transcending hunger 
and thirst in the strict sense of the term. (149) 


aearuiiaal a: arate aga: | 
ane Atafaat afagia: saad 1 the 1 


‘Those who know the nature of liberation state that 
sleep by its essential nature, is not the cause of hunger and 
thirst, etc. This, the wise ones call as transcending the 
characteristics of hunger, etc. (150) 


SGT: TEI | 
Fare Teiterat swan eta Fe 1h 4g Il 
Ie is nescience which is the cause of (i) vital-airs that is 
referred to by the characteristics of vital-ais, (i) Hiranya- 


garbha, by grief and delusion, and (iii) Virat, by old age 
and death. (151) 


am: aa Basi a aise aaa: | 
ARM AB SrA SATA | LHR I 


‘The self which transcends nescience, Hiranyagarbha 
and Virat is supra-relational by nature. It is the supreme 
Self which is defined as immediate without depending upon 
any pramana. (152) 


See yadeoa stksat aparoksat brakma, BU, 3.5.1. 
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aa geared aft aa a as | 
aerat adare erieroreats 248 I 


Just as space is always pure whether mist etc. exists 
there or not, in thesame way, the self is pure, whether the 
effect and their cause (namely, avidya) exist or not. (153) 


17.8 Asceticism 


wares’ sera sofa: | 
aqataared aa: cateneaeaa 1 242 I 
The nature of the supreme Self has been explained to 
Kahola. The means of knowing the supreme Self is renun- 


ciation. It is explained in the statement beginning with 
etasn vai. (154) 


‘See etavt oai tam atminart vidited, ... BU, 3.5.1. 


SeRaMISS Fae avi aa: | 
ard = agent deariisatsr area 1 e844 


Let it be understood that since renunciation consti- 
tutes the second nature of one who has attained the know- 
ledge of Brahman, it is the means of attaining the latter. 
(155) 


FOE AMegArRATA | 
oe afi megral aaReAITA 46 I 


‘The identity between Brahman and Atman is ascer~ 
tained in the two sections. And it is that identity that is 
restated by the words ‘tari tam.” (156) 
Sce Usastabrthmana (BU, 3.4.1) and Kaholabrahmapa (BU, 3.5.1). 
‘The word etam refers to the inner self which is immediate 
and fam to the supreme Self. Since the two are used in coordinate 
relation to each other, the identity of their meaning is known, 
Aa 
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wal atsarrardiad walt ga | 
afta i Bier =qheaeoraa 1 249 1 


Realising that the inner self which is mentioned earlier 
as the innermost being is identical with the supreme Self 
which transcends hunger, thirst, ctc., one renounces the 
three-fold desire. (157) 


The three-fold desire is for sons, wealth, and the worlds. See 
eta vai tor, ... BU, 35.1. 


Rea 9 4 egtareara | 
aft wards qerrgaeeaa Ml 24e th 


‘Thinking that the fruit as well as the means of the 
knowledge of Brahman have been asked by the question 
relating to Brahman the two forms of renunciation are 
explained by way of reply. (158) 


Videatsannyisa which is the fruit of the knowledge of Brahman 
and vividisa-sannylsa which is the means of the knowledge of 
Brahman are explained. 


By construing the words of the Upaniyadic text in this 
order, namely, vidited utthdya (after knowing Brahman 
and then renouncing) renunciation by the knower of the 
truth is known as the fruit of the knowledge of Brahman. 
(159) 

See stam vai tam diminarh vidited ... vyutthiy vi 
5 aranti, BU, 3.5.1- Ha agen 


. aaa Riga samara | 
i feet Basar we: gaat ieee i 
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By the construction of the words in a reverse order, 
namely, vyutthdya atha vidited, the sense that one renoun- 
ces and then attains knowledge is arrived at. From this 
renunciation for the purpose of attaining the knowledge of 
Brahman is established. This is clear in other Upanigads 
too. (160) 


eraate afteara: casei agai 
aivteoamed gran eae ala: 1 eke I 


‘This Upanisad itself later on states, “they renounce 
everything with a view to attain the world that is the self.’* 
Another Upaniyadic text: “by adopting asceticism they 
attained immortality.” (161) 
Sce etamesa praseajinah lokamicchantah praorajanti, BU, 44.22. 
Also see tydgensike amrtatoam 2eatu, Kaioalyepanisad, 2. 


areowest sal Bota area 
aeaastieia a1e Screech Waar 
Bag acnorar anitagetae | 
Shagatalerer: daeamaaraa 1 263 Il 


Noticing the word brdkmana in the Sruti, Sct Sabkara 
has said that only men of spiritual birth are entitled to 
take up asceticism, The latter is the fourth stage of life 
and it is the means to the knowledge of Brahman, 


Sri Saikara however, has permitted renunciation which 
is the result of the knowledge of Brahman in the case of 
Gargi—a woman and Vidura who is not a person of spiri- 
tual birth. (162-163) 
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gaedi gard eretenassaa | 
eo aaa HR qo FIO AAT 1 gee 
‘The term putraisand means desire to get married for 
attaining progeny. The term vittaigand is accepted to 


mean the desire for resources for the performance of 
rituals. (164) 


are wai Rareereralnean AT 
a sfragea: dar: saaeeagoTaa_ 1h ge Il 
‘The term lokaisand means the pursuit of meditative 
worship with a view to attain the world of heaven, etc. 


Apart from these three kinds of desires, there is nothing 
that constitutes savisdra. (165) 


ngudie: Gin faders shor | 
faa Gagiestaadia daeafa: 266 Il 
‘The Sruti text that summarises what has been set forth 
states that the world of men is to be won through the son, 


the world of the manes, by rites and the world of the 
gods, by meditation. (166) 


See BU, 1.5.16. 


vara ai saeeea aigecaar fafa: | 
seat ag: ama saat aa 11 262 I 


Vyutthana means transgressing the normal way of life 
and adopting the way of life, that is contrary to it, This 
is similar to a vassal king contravening the wish of a 
sovereign. (167) 

‘The normal way of life is to remain attached to the worldly 
objects. To turn away from them is eyutthina. 


arth — iy ae Gey Tey Soe iy Ty BW AT Wty 
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Rrerar wend sat oferaatsiat | 
fe site oleae easing diem 1 eee I 


By the word bhiksd the conduct that is free from pos- 
sessions is indicated. What kind of object of enjoyment 
would he, who discerns defect in every object of enjoyment, 
possess? (168) 


Serre ear afer: | 
aa ateniaa Rigel ag aera: i 288 I 


Renunciation of desire for these worlds and _non-pos- 
session — these two ensue as a matter of course in the case 
of the knower of truth on thestrength of knowledge. These 
are not accomplished by any effort. (169) 


aeaud Sa Gad: Fa: | 
arr oferat at era, aisera gis seats ti Bee I 


How could there arise desire or possession in the case 
of one who has realised the self as bliss. The Sruti subse- 
quently describes him as one free from desire. (170) 


See BU, 4.4.6, 
wary galna Aare aaa | 
aft naeat cat aeaaaate al: 92 I 


‘The common feature in all the three forms of desire 
is that they cause bondage. With this in view, the three 
are treated as one and the Srufi states that they are to be 
given up. (171) 


eeepiiariaeened ar weRafer TAT | 
gaorare sa ai ag saaTTTA 1h eR I 
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On the basis of the smrti text “you should have the 
knowledge that a particular action must be performed and 
you should never have the knowledge that you must 
experience the fruit of that act”, the fruit must be aban- 
doned as it is characterised by desire and not the act which 
isthe means, (172) 


See BG, 2.47. 


af ae aqaied swadia_araaraa. | 
ZA aja GaaaraMTTAA: M1 223 
In order to remove this false notion it has been said 
that both fruit as well as its means—ritual action are of 


the forms of desire, Hence there is the abandonment of 
two. (173) 


afgetaa: amatieish gett: | 
wai Biaeaert aed eH dasa_ 11 gee I 
For him whose mind is not pure, there is competence 
towards the performance of karma. But he whose mind 


has become pure must abandon karma when the desire to 
know the self arises. (174) 


wan aaae: i KeAraAIaA | 
aam Bite: gale aitsed wefeea 1 e84 I 
Hence the realised souls in ancient first abandoned the 
desire for the fruits of actions. So he who desires to attain 
the knowledge of Brahman must pursue Vedantic study 
(panditye). 175) 
See BU, 3.5.1. 
pindityam-tastrotths buddhib panda tadcan pavditah tasya karma 
Sravandpars-parylyarh pindityan, Mitakgara 
on BU, 3.5.1. 


ASVALAYANADIMUNIBODHA y ‘591 
aifzmaraam sandy tae | 
wrafey AreioRRTa Aree ABREGAT | 2% I 


‘The terms panditya, bdlya, mauna mean vedantic study 
(reflection, and meditation respectively). By pursuing these 
one becomes Brahman, And Brahman-hood lies in remai- 
ning as Brahman. (176) 


wafigaaitad at sat ae ‘Aa: | 
a Wsaerer a4 alge saci a aa tl 290 I 
araatarrna aeat fraid aaa 
arene gare FIAT I 29 I 

Panda means knowledge. To whomsoever it arises 


through a pramdna, he is a pandita. His activity is pinditya 
and it is Srasana that is vedantic study. 


It is ascertaining the import (of the Vedanta) after 
having learnt completely through the scripture and the 
precepter. Then by the statement ‘one should desire to 
remain without being attached to objects’ it is said that 
‘one must pursue reflection. (1778178) 


See balyea tinh, BU, 36.1. 
aaci ara feaat aad ga: | 
aalinaitoa aadamataaa 1 298 1 

Sravana is only mental activity leading to the ascer- 
tainment of the import of the scriptures. Manana, on the 
other hand, is arguing within oneself with a view to dispel 
the false notion that the truth learnt may not after all be 

right. (179) 

ef: AP, 15.23, 


A. pete: — Sos Ss Tor 
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ateaa Biker Rear ae daa 
afrealsamteal wactafraraa i eee it 


Learning through inquiry, and removing doubt by re- 
flection one must become a muni, that is, one must pursue 
intense meditation and trance in order that the mental 
states may be subdued. (180) 


17.9 The Chareteristics of A Jitdnin 
arate Rt wanrraatve | 
Basa aera Tat are SAA | 2<z I 
When the mind has become free from mental states 


and manifests the supreme bliss, one has accomplished 
‘one’s goal and has become Brahmana, (181) 


Sce athe brakmenak, BU, 3.5.1. 


Fal sams Aza, 3a wera, | 
squad ate qed: aaa 1 262 


‘The statement ‘By what characteristic could a konwer 
of truth be identified isa question as to the definition of 
the knower of the truth. The subsequent statement ‘In 
whichever manner he behaves he is just such’ is to be 
tyme the reply. The import is explained now. 
(i 


Sce sa brahmanah kena syat, yena sy tena igrsa eva, BU, 3.5.1, 
aimai gaa sted Peaster eam | 
ara Reon aomehaet 3 BAaq_ | £<3 It 
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In the Bhagavadgita, the definition of sthitaprajfa 
Visnubhakta, and gundtita has been set forth in different 
places, (183) 
BG, 2, 55-68; 12, 14 
aa Fada aaraiteta Fe: | 
Sawaal AAATARAS SHA 1 22 I 


‘That alone serves as his characteristic by which he is 
able to be identified as one free from desires. (184) 


Fe aes creta waz Rgm Rata: | 
aniistt avi cer aera arsenite: i 2<4 I 
The one who realises Brahman becomes Brahman. 


Hence knowledge is the definition of the realised soul. 
‘And knowledge has for its witness, that viz. his self. (185) 


aaisaqatias satel | 
saat aatataa Fe areas: 11 <6 I 
That which is different from this is perishable. The 
difference or mutual absence is explained in a three-fold 
manner. Here the identity of the inner self with the 


supreme Self has been set forth, The difference between 
the two is perishable. (186) 


See ato'nyadarlam, BU, 3.5.1. 


Fao Barn Squat geen: | 
Raga wei ata and seen HN te I 


Desirelessness is the cause of knowledge. And,desires 
are perishable. Knowledge is the characteristic of knower. 
A-75 
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And the opposite of it, namely nescience, is perishable. 
187) 

17.9 Gargl-brakmana 


aisfera_ared Amer wa faaeaa | 
wakara fa ago: aafaciar 1 << 0 
In the sixth Brahmana, every effect of Brahman is 
analysed. When it is ascertained that everything is Brahman 


it can easily be known that Brahman is the inner self of 
all. (188) 


aa ard aria SURAT TA | 
af ca 99s SRO GGT II 2¢8 I 
Whichever is an effect is pervaded by its cause both 


within and without. On the basis of this reasoning. 
Gargi asked the series of the cause. (189) 


oifed wfari watt sid Za TS 1 
afafies ga att sé ga can feraa it ese ll 
‘That which is hard by being the effect of earth is 
pervaded within and without by water, like curd which is 


pervaded by milk. Likewise by what water is pervaded? 
(190) 


In the series from earth to ether each preceding element 
which is the effect of the succeeding clement is pervaded by the 
latter, till we come to the self that is within all the elements. 


Otherwise it would be scattered like a handful of fried 
barley flour. 


See BU, 3.6.1. 


ASVALAYANADIMUNIBODHA ‘595, 
diergatrd Raearititaaa 1 
agreeaititiaed Steel g af: Rafe: 1 ese 


‘The term ofa means lengthwise existence like long 
threads. The term profa means crosswise existence. Or 
‘lsc, ofa means pervasion inside and profa means pervasion 
outside, (191) 


See sro Asa aA: | 
yercntd 34 arity Baga: 282 Il 


Fire is the cause of water, And it is air that is the 
substratum of fire. The substratum of fire is space. This 
is known from the other Upanigadic text. (192) 


See dimana akaleh sambhatah akatidedyuh, TU, 2.1.1. 


qraahagaai aarti | 
RerTEAURG eB area} BHIAETTIA_ 1-283 I 
In the series from earth to the ether, each succeeding 

clement is noticed to be more subtle and pervasive than 
the preceding one. And let it be understood that the 
succeeding one is the cause of the preceding one on the 
ground that it is more subtle and pervasive. (193) 

wana sae aeReaIsast: | 

FAMSrA FA Ret Arqalsase: | ese Wt 


Our bodies have originated from five elements. These 
bodies ending with the one of Virat which are for the 
‘enjoyment of beings are designated as the worlds. (194) 


aalenenaae TIT: | 
aerate aah epiaeiesaera il 284 Il 
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‘Just as from sugar-cane juice boiled continuously, there 
arises molasses and other factors, in the same way, from 
the five elements there arises objects like the body of 
Virat, etc, (195) 


‘The worlds arranged in an ascending order of subtlety are 
each composed of the five elements transformed s0 as to become 
fit for the enjoyment of beings. 


AUTTAAROS RTARTA | 
eat Pee seed alar yee: BAAN 1 288 I 
The bodies of human beings, Gandharvas, the sun, 
the moon, the stars, the divine beings, Indra, Vira} ani 


the world of Virat — all these are known to be composed of 
the five elements. (196) 


aa fereazarerara eeitfiat: | 
FRTATUTE SAO HA | 28° Il 
By the elements composing the bodies of the respective 
beings, their respective worlds are referred to. Of these 


the preceding one is gross and the effect, while the succce- 
ding one is subtle and is the cause. (197) 


saga aati aeAaeS APTA | 
gata aa Tr ag aa: GI 28e I 
‘The ascending order of subtlety ends in the world of 


Virit produced by the quintuplicated elements, Reasoning 
would proceed up to this stage and not further. (198) 


WSR AAAS TTT | 
aa araaaamiaa ae 253 1) 
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For the quintuplicated elements which cause the cos- 
mic egg, the non-quintuplicated elements which comprise 
the body of Hirapyagarbha is the cause. (199) 


‘See kasminnu Khalu prajipatilokoh otatea protatca iti brahmalokepu 
araiti, BU, 3.6.1. 


aferar ag @ ar a sien aise 
aarcaleaerath afar aH | Ree Il 
One should not attempt at establishing the factors 
that do not come within the range of one's thought on the 


basis of reasoning. Hence logicians do not accept the 
principles of sitra, antaryamt and aksara. (200) 


17.10 Antaryamt-brakmana 


aaiaat wa_ag @aeercaciaa | 
aaa smear gaa gest Rez Il 
Any inferential argument in respect of these factors 
will be a fallacious one as it will be devoid of valid ground 
of inference (ketu) and also illustrative example. Hence 
the sage (Udddlaka) has said that the head of the one who 


puts question on the basis of reasoning about that which 
transcends reason would fall off, (201) 


See anyathd mirdhi te eipatisyti, BU, 37.1. 
ARRAN ae deaeaTTANTA: | 
aeuserol AAATATA a ada Re? Ul 


In the seventh brakmana the cause of the cosmic egg 
and the antarydmt are described not on the basis of reason- 
ing but on the basis of scripture. (202) 


See BU, 3.7.1. 


A. Samtartiat ~ 


fs ITs toy 
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aarcaitt gat aeadeiezaa: | 
aaa Rare sai Pata, | 2°38 Il 
‘Uddalaka narrated an episode like Bhujyu in order to 
emphasise that the s@tra and antarydmt are known by him 


not by reasoning but through the instruction of a Gan- 
dharva. (203) 


See BU, 3.7.1. 
ware qed gaat aadaz_azat | 
tqaad sata arab Fraewh  Re8 I 
Just as a person makes the wooden puppets strung 
with a thread perform their respective functions, in the 
same way the antarydmt controls the world strung together 
by the siitratma. (204) 
waraita esmaanaaa: | 
at grated Seiad sraeaa cat: Se I 
‘The sitra and antaryami permeate the entire world. 
Hence he who knows the two comes to know everything. 
On this ground these two are to be known. (205) 
aabeabeta ad sit a gla: | 
4a ag: Gare 8a ad SMITA I 268 I 
It is vital-force which has been instructed to Bhujyu in 
its collective and individual forms that is termed sittrdtman. 
It is by the latter that the entire world is supported. 
(206) 
‘The subtle body in its cosmic and individual form is referred 


to.as sairdtman. ‘The vital-airs is one of the important factors of 
the subtle body. 


1. seaahit qaat sreaq-a, a 
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aerated sir ga eA | 
‘ararral fom ada enon 11 6% II 


‘The karma performed by every being beginning with 
Hirapyagarbha and ending with a clump of grass in their 
Previous births becomes identified with a subtle body and 
exists at the time of dissolution in the cause — the self asso- 
ciated with avidya, (207) 


aalgdaemtecacar cambiar: | 
aarerntiig Reg aa_aeqTEaa i tee I 
‘The latent impressions set forth in martémirtabrah= 
mana are present in the subtle body. And the latter in the 


form of the latent impressions consists of seventeen factors. 
(208) 


‘The five senses of knowledge, the five senses of action, the 
five vital-airs, mind and intellect — these constitute the subtle 
body. 


feat agar 3a gaara aft | 
a aaaga: salateearadtaa tl te. 
Since the body, being devoid of vital-airs when it falls 


off, is not fit to perform any action, let it be understood that 
the body issupported by the vital-airs, (209) 


See BU, 3.7.2. 


anaitgerael + qageaa_ | 
mogreaaaai Stereataia aa % il Re Ul 


1, gar GAH: nH 


2. ararenan afc - akaqerwerT: | 
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‘The subtle body is stated to be the effect of the five 
non-quintuplicated elements. The five elements which give 
rise to the cosmic egg are superimposed upon it. (210) 


See Vedintesare, pp. 17-21. 
1711 The Indwelling Spirit 


aarecarai aranrcaearergeaa | 
araprormTalsaaRaaI TAMIA Re Il 
‘The principle which is more inward than the subtle 
body is termed the indwelling spirit or the controller. When 


it ismentioned, the cause-effect relation between the ele- 
‘ments and the subtle body is explained. (211) 


aiaisart aia wag: | 
Fervola 3a aisea: a arrose asf 8 11 222 11 


He who dwells in the earth, and is within it, who is not 
known to the earth, whose body is the earth, and who con- 
trols the earth from within, is the self of all beings, of your- 
self and of myself as well. (212) 


See BU, 3.7.3. 
aa st ad af: araat aa aa: | 
ait arrears’ afieda arian x28 1 


By the statement that the internal ruler dwells in the 
earth, the theory that the earth by its mature supports the 
worlds and by remaining within it supports itselt is 
rejected, (213) 


arrested Fada | 
aBacirraRt: ere 4 a sient aft 11 Ree 
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By the expression ‘who is within the earth’ the presump- 
tion that mountain, etc., which dwells in the earth consti- 
tute the internal ruler is precluded. And by the expression 
‘the earth does not know him’, the false notion that the 
deity identified with the earth is the internal ruler is re~ 
moved. (214) 


arcaltt Pea amar | 
Bleen g a eb a aT magma: 1 Re4 II 


(It, might be objected) ‘If the internal ruler is devoid of 
body, then He cannot control the body as there is the ab- 
sence of the factors to control. And he is not known to be 
associated with a body.’ The defect (pointed out in the objec- 
tion] is remoyed by the expression ‘who has this earth as 
His body’. (215) 


aaacra at at daiseaaletsh a: | 
Jaer sacierer area aafsat aa: 1 R26 A 


‘That which is the body of the presiding deity of the 
earth is also the body of the internal ruler, But this body 
acquired through meritorious actions by the presiding 
deity; it is acquired through maya by the internal ruler. 
(216) 


a Aateatiist aaaceriat | 
afgai Gaal afrrenetalt Fraraia 11 229 II 


‘There is no confusion as regards the relation of one 
who controls and one who is controlled that exists between 
the internal ruler and the presiding deity of the earth on 
‘the ground that both have the earth as their body, It is 
because the presiding deity of the earth isoutside the body, 
while the internal ruler is immanent in the body. (217) 

A-76 
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arian: ee srotaterae: | 
saenaat Bat argc a Fra 11 R2< I 


‘The presiding deity — having for its limiting adjunct 
the effect, namely, the earth — exists outside, And the inter- | 
nal ruler who has the cause, namely, maya as His limiting 
adjunct exists inside the earth. The distinction between the 
two is caused by the limiting conditions. The essential 
nature of the two is one and the same [namely, pure cons- 
ciousness}. (218) 


aera Astaweala atsralearnat va: | 
area Hasarasaey TEFAT | X28 Il 


Hence the internal ruler is the Self of all beings, of your- 
self as wellas myself. On the ground that he is the self it 
should not be doubted that the self of being an individual 
soul isnatural to Him [by identifying Him with the indivi- 
dual soul]. It is because it is immortal. (219) 


‘The State of being an individual soul is not real. Being 
caused by the limiting condition — mind, it is non-eternal. 


araied aagaeia aguiig afta: | 
aaten abearaat a: aisraabehte aaa I Re I 


In order to emphasise the fact that he is the self of every 
beings, He is described in relation to. manifold conditions. 
Letit be understood that He who is the self of all beings, 
and whois omnipotent is the internal ruler. (220) 


Water, fire, sky, air, heaven, the sun, the quarters, the moon 
and stars, the sense-organs, the mind and the intellect are the 
limiting conditions. ‘The internal ruler is described as one who is 
dwelling in them, who is within them, whom they do not know 


‘whose body consists of all these, who controls them from within, 
and who is their internal ruler. 


> See BU, 3.7.4-13, 
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sarard Rav aed | 
aguiataads 9: Seat ag aa RRL 


‘The nescience present in the inner self inspired by the 
reflection of self init is that which brings in order in the 
effects. The supreme Selfhaving that nescience as its limi- 
ting adjunct, and not of its own accord, is spoken of as the 
controller of avidyd and its effects. (221) 


ada: adertiae aalen adit gat | 
SesHRURA RRA Fea: 1 RRR I 


This supreme Lord is omniscient, omnipotent, the self 
of all beings, all-pervasive, immovable, and is the cause of 
origination, sustenance, and destruction of this world, 
(222) 


arround ara qatiaaarre: | 
senior aint Para gas AA WR 
The hymn in prise of Lord Narayana* conveys this 


internal ruler. And the latter is referred to as Lord Siva by 
the five-lettered sacred formula,** (223) 


“sahasra Sirsank desavh vibstkyans vitsasavibhuvam vifearh nirdya- 
navi devari aksaram paramarh padam. 
nameh Siodya, 


Beard geamita can | 
SATU aTATTAAARA’ Mh RR Hh 


Those who worship Hirapyagarbha call the internal 
ruler as Hiranyagarbha. And the sage Vyasa has referred 
to the internal ruler in the Purdnas as of the form of the 
gods extolled in them. (224) 


1. wierara- ©), %,% 
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ypaktact: sera arcaitie’ Be: 
weBISAA See ENT AAA WARY Ul 


Why do the presiding deities of earth, etc., not know 
their internal ruler? The Upanigadic text ‘He is never sétn, 
He isnever heard’ sets forth the reason for this. (225) 


‘adrgto dragti abruto érota, BU, 3.7.26. 


ze ahaa Pagina: | 
seared ga gaan are Praia 11 228 Hl 


Earlier in the Usasta-brahmana the view that pure 
consciousness is the object of visual cognition, auditory per- 
ception, deliberation or it is the one comprehended by 
sense of action—is rejected. (226) 


Sce nadrsieh drastdravk pasyeh, ... BU, 3.4.2. 
Al Tisisafiearacrrigante: 
Rete aaa 4 gata Baa Re I 


Sinée it tratistends the scope of praminas and since 
there is the absence of any entity that could perceive it 
which is the witness of the knower and the pramanas, the 
presiding deities do not know them. (227) 

aepararals sarearash aaa | 


ales after aan moderna 1) 882 1 


‘The chafacteristic of not being seen, not being heard. 


etc. [mentioned as present, in, the internal ruler] are also 
possible iii réspect of avidya located in the inner self In 
‘ordér to tliniinate avidya, the Upanisads state that the in- 


‘tetnal ruler if the seer, bearer, thinker and the knower. 
(228) 
See BU, 3.7.23. 


| 
| 
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eramtaae eeaenearera | 
agaranacara Bet Fara 1 224 | 


The characteristic of being a seer or a hearer in the 
case of internal ruler lies in its being the witness of the 
visual cognition or auditory perception. Since it is of the 
nature of corisciousness that is never lost, there is not even 
a trace of change (229) 


staleer Pera steer geet sat | 
arrcratrata Bazar BB aida aagaA_ I RRe I 


‘The state of being a seer is well-known in ordinary ex: 
perience inthe case of the individual soul. In the same 
way, if the internal ruler too is a seer, then both of them 
would manifest in the body. (230) 


ah aeaitiaed amassed waa | 
Si Stacat qeeaaleaa aew_ 11 282 


Ta ofder that this doubt may be removed it is said that 
‘there is no other seer than Him’. In wotldly experienée 
it is only the internal ruler that is viewed by the ignorant 
as the individual soul. (231) 


arene aat at ai seaaha awe: | 
mara Area Sitaat TA MW RRR AL 


‘The sun God is comtiton to every dne. But it is viewed 
by ordinary man in a specific manner as being préseit bé- 
fore him. In thesame way the state of being an individual 
soul is viewed in a specific manner. (232) 


gree: a waren staat Fad | 
qearmaaaaett Fardeen Ge 1 833 A 
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‘The supreme Self alone present in the intellect is spoken 
ofas the individual soul. In thesame way, the witness of 
the appearance and the disappearance of the intellect is 
spoken of as the controller. (233) 


Barcaitat arama staf | 
qafamaction meraaatsIA 1 RR II 
‘The subtle body and the inner ruler, as they are known 


through the scripture only, are established. Everything 
else based upon logic which has no end is mortal. (234) 


Tt must be noticed here that the subtle body and the ch: 
teristic of being an internal ruler will exist till the knowledge of 
Brahman arises. All other objects of the world are subject to 
origination and destraction quite often. 


17.12 Akgara-brakma 


wena aged eas ‘Fed | 
aaaecatiiar @ aataataat aa RY I 


Inthe eighth Brakmara, the nature of Brahman in 
which the subtle body and the characteristic of being an 
internal ruler are superimposed is well proved. (235) 


gaa ainisred aarcalitaeget | 
arastarsat eit waiter Tesh 1 RRE I 


Earlier Gautama (Uddalaka) asked about the subtle 
body and the internal ruler. Gargi now asks about their 
superimposed nature. (236) 


aoataht wea Fe 3 sara fash | 
aatengraet itd Si 3 gafia_ 1 88° 1 


1. Prefrat- Ss Feo, aT, oT 


ASVALAY ANADIMUNIBODHA. 607 


The preceptors say that the subtle body (of Hiranya- 
garbha) pervades the upper, the lower and the intermedi- 
ate positions of the cosmic egg as well as time, where it is 
woven [that is, superimposed]. (237) 


searrrearal | 92 Ba Ata | 
adi Page wala gaa Frolar_ 1 8R¢ 1 


It has been ascertained earlier that everything is sus- 
tained by the subtle body. Hence here the question whe- 
ther the elements that give rise to the cosmic egg are super- 
imposed upon the subtle body is not asked. (238) 


alfprararadararateaae | 
Frigaaidirar aa aaleraitzar 11 838 0 


Since it has been said that all places and time are 
located in the subtle body, the all-pervasiveness of the 
latter has been set forth. And in order that her statement 
is not made on the basis of independent reasoning she said, 
‘The preceptors have said so.” (239) 


See BU, 3.8.3. 
saad ad qaenTeaga sale | 
ati sted 3 Betta ae geRAT a Ml Re Il 
‘This manifested universe consisting of the siitra or the 
subtle body of Hir: arbha is pervaded within and with- 
out by anyakta designated by the term syoma. Thus Yajfia- 
valkya replied after restating what has been said by 
Gargi. (240) 
Rawat a easel Fare aa: | 
franrerraaia asset: 1 282 I 
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The space and time are included in the stra, Hence 
the word dkasa here docs not stand for the well-known 
space. In order to indicate this, Yajfiavalkya has restated 
the contention of Gargi. (241) 


See BU, $84. 
ae aatd aed gaekah | 
Paferen rarerat arearEAAIeAA BR I 


It is difficult to know this ayyakta. It is also difficult 
toexplain it, Gargi was struck with wonder when Yajfia- 
valkya explained it. She, therefore, bowed to him wha 
spoke about the azyakta. (242) 


See BU, 3.8.5. 


waist wrseiia sang sez | 
Sarg sereqa aifaa: areata f 11 223 I 


‘The disputants establish pradhdna and other factors as 
the cause of the world. Doubting that pradhdna (of the 
Sankhya system) and other factors may be the substratum 
of the Sitra, Gargi repeated the same question, (243) 


ARE Baas | 
arate ari Gaited 1 Ree II 
Inorder to eleminate the factor other than dkdéa as the 
substratum of sittra, YAjfiavalkya replied that dkdéa alone 
‘is the substratum by using the word eva that conveys the 
sense of emphasis, Thereby he indicated that if the sub. 
stratum of siifra were to be decided on the basis of reason- 
jing, the head would fall off. (244) 
Sce akisa eva tat otar ca prota ca, BU, 3.8.7. 


Pradhina and other factors are ascertained on the basis of 
reasoning. But dkifa is to be known only through scripture. 
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agi ardfaa 9: ce] agg dfeaa | 
SUM SEa Ge: SA VaR AGATA Hl We I 


Or else, the repetition of the question by Gargt is based 
on the doubt that just as a cloth exists in many threa 
the same way siitra too may exist in many factors. And the 
word ¢va is for the sake of removing the false notion that 
the substrata of the stra aremany. (245) 


17.13 Immutable Reality 


afea_acaaarera aia: Stat gaa | 
sala saree Tara FASAA | RVG I 
Tell me where this dkaga is rooted. If it is not rooted 


somewhere, then it is independent, and it is the pradhana of 
the Saakhya system. (246) 


See BU, 8.8.7. 
agian 249 aa sain agree aa: | 
satavaa: aeraat 7 apAtaaa: WRB I 


ata Wreeaaerentad aa | 
raat aitear aia areal Raa 1 RBe 


‘Sittra cannot be explained, as it issubtle. Akasa is 
more subtle than it, The substratum of akdfais still more 
subtle, and it does not come within the range of speech. 


Hence if Yajfiavalkya speaks about this (namely, the 
substratum of akafa), then since he sccks to explain what 
cannot be explained, be is exposed to the defect of 
contradiction which is one of the grounds of defects in a dis- 
Putation. If he docs not speak about this, then it could be 
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construed as a case of non-comprehension which results in 
‘Yajfiavalkya being characterised as one unfit to carry on 
disputation, This is what Gargi had in mind when she 
put the question. (247-248) 


TRANGARTE TAMA | 
agt ert mm argeag Aveo gf RBS I 


Yajfiavalkya gave a reply evading both the defects 
thus: “The realised souls, Oh Gargi! call the substratum 
of sittra as immutable reality.” (249) 


See BU, 3.8.8 


career aeae sear areal | 
sera deere Gata seitaar tl Xe I 


‘Yajfiavalkya by referring to the immutable reality by 
the pronoun ‘this’ emphasised that itis the inner self and as 
such it isthe witness. Let it be understood that the inner 
selfis identical with the immutable reality of its own accord. 
(250) 


The word ‘this? always refers to that which is immediate. 
And it is the inner self that is immediate here. The significance 
of the word tat in the text etadeai tad akgarant girgi brakmaya 
‘abhioadanti (BU, 3.8.8) is explained in this verse. The 
ficance of the word vai, tat, akjaram, brihmanah and abkivad 
‘explained in the verses 252, 253, 254, 255 and 256 respectively. 


a carat faiteat stzaci a aiieaae_ | 
wearer Sard a Aer R42 Il 


‘The consciousness in not distinct from the object that 
are disparate; nor is it exclusively related to a particular 
object like ‘cowness’. By whom could such consciousness 
bescen? (251) 
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aan afae anarad_ sie aa weafaa | 
eragagead Aare 1 UR Il 


‘The word vai [in the text] isto emphasise the existence 
ofthe self, As it is self-luminous nothing is more well 
known than this. And, as it is supra-relational, it is not 
known toall, (252) 


arene 9a atsraraer aa 
aenafalia: ae aoe A TA 1 VAR 
By the word fat in the text, the self which is referred to 


earlier as immediate and as one transcending hunger and 
thirst along with the means of attaining its knowledge is 
referred to, (253) 


See BU, 3.5.1. 
ag Rawat set am a] | 
aranored 9 Ta AEA R42 Il 


‘That is called akgara which exists in the form of either 
a cause or an effect and which is non-eternal. Brahman is 
called akgara (in the text) because it is the opposite of that 
which is ksara. (254) 


RITA TACHA: TAMARA | 
aaqadeo aa ara gf afar R44 


‘Those who are free from nescience present in the self by 
the knowledge of the true nature of reality, and those who 
have abandoned the desire for the son, wealth and the 
worlds are referred to by the word ‘Brahmins’. (255) 


See BU, 3.5.1. 
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UReramEA agate’ | 
Amongst staat: 1 R48 


It is said that ‘they instruct’ in order to emphasise that 
the immutable is to be known through verbal testimony 
only. And the statement that ‘brahmins speak about it 
thus’ is to point out that there is no defect in him. (256) 


war asad Reg aaa aeaistaer | 
afa af aarda argent 4 ata 1 a4 1 


I do not speak about the unspeakable. On the other 
hand, I state what all the preceptors speak about this. 
Hence Ido not lose the character of being a disputant, 
(257) 


Any attempt to explain what cannot be explained involves 
the defect sipratipaiti which is one of the regions of defect ina 
disputation. Since Yajiavalkya docs not himself explain the 
unexplainable bat only states that other preceptors speak about 
the unspeakable, the above defect does not pertain to him and 
40 he is fit enough to carry on philosophical disputation, 


oats ed sargraratia Feo | 
wae Fata wearer gar i Re I 


If you ask asto how the preceptors have spoken about 
the unspeakable, thenlisten. By the negation (of the phe- 
nomenal clements such as) gross form, etc., the wise men 
instruct the immutable reality as the substratum of the 
negation of all those elements. (258) 


See BU, 3.8.8. 
area areal Fasratagiaon | 
arriata) attest fate: Rega 1 848 11 
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It should not be doubted that non-existence alone 
would result then. It is because the substratum of non-exis- 
tence remains. Even in ordinary experience negation docs 
not end in non-existence. Is there any need to emphasise 
this in regard to the negation of the elements in the immu- 
table reality? (259) 


arcalliih goa guaraterera | 
saraaa fega discalla grace i Xe Il 


If the inner ruler is known, then it is easier to under- 
stand the immutable. Let the inner ruler be understood on 
the ground of exercising control. (260) 


See BU, 3.8.9. 


dhacatdaaratarn | 
Sararamteresaciaa 4 ga: 1 Rez AN 
The immutable consciousness attains to the state of an 

inner ruler owing to its relation to the objects that are con- 
trolled. This relation is caused by avidya inspired by the 
reflection of the immutable consciousness in it. The charac- 
teristic of being an inner ruler is not natural to the immu- 
table consciousness. (261) 


Smet aT ANETTA AAT STA | 
en saaferanad eam EHO | RAR I 
Under the control of this immutable consciousness this 


world consisting of the sun, moon, etc,, have their functions 
regulated. (262) 


Barattewae aragal sera fata: 
aafeaccaratre asset Rafaaar i 2&8 I 
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‘The existence of the world which is the subject-matter 
of inference depends upon a controller. It is because its 
function is regulated like the existence of a kingdom which 
depends upon the ruler (in view of its regulated function), 
(263) 


aaiaeat aaetet eet vat aaraam | 
fraiia saded ar safeedafea: 11 882 


The sun and the moon, the heaven and the earth, time 
and the rivers function in an orderly manner. The orderly 
function is known as wyavasthiti. (264) 

See BU, 3.8.9. 

aa gna aes aenese dae: | 
adishea Ga aan df setae Siar 1 R84 I 


Those who believe in the authority of the Vedas praise 
‘one who has made gifts, although one loses moncy in that 
process. It is because there exists the inner ruler viz., god 
who dispenses the fruit of the action of making gifts. (265) 


See BU, 3.8.9. 


agama afta arammar te ga: | 
Saregama Aaser Fee NRE I 


The extra empirical merit does not give forth fruit. It 
is because there is no fruit in regard to its existence. The 
rise of the fruit cannot be the ground of assuming the extra- 
empirical merit; it is reasonable to hold that it arises from 
the inne ruler — god. (266) 
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‘The Purva-mimAshs& school is of the view that a sacrifice, 

for example, cannot give rise to the fruit — heaven, It is because 

sacrifice is lost here and the fruit is to ensue at a future date, 

Hence it admits a link between the sacrifice and heaven which 

is an enduring principle, and it is the extra-empirical merit resul» 

ting from the performance of the sacrifice. It is this that gives 
to heaven, This view is rejected in this verse, 


Rea_ua Read a ayaa: | 
arailgPeaan Beardtar agers “Aa, | 28° II 


It is noticed that a reward is attained from a king 
who is worshipped, and not from any extra-empirical merit, 
In the same way, fruit would ensue from the inner ruler — 
god who is gratified by the activities in the form of making 
gilts, etc. (267) 


Raat anreali fae “areeittom 1 
aegyeereead a a are, ‘seueaT 1) RRS I 


‘The gods and the manes will not depend upon the 
sacrificer and the one who performs annual ceremonies 
respectively if there be no ruler regulating such depen- 
dence. (268) 


‘The sacrificer and the one who performs annual ceremonies 
are lower in status when compared with Gods and the manes. If 
the latter are to depend upon them then, there must be a com: 
mand by some one to that effect, And he who makes the 
command is the inner-ruler — the God. 


See, BU, 3.8.9. 
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araadieasigee: Barat | 
Rerareqria aed aeafea: i 28s 11 


‘The homas, the sacrifices and penances, although pur~ 
sued oftentimes by the ignorant, yield forth only ephemeral 
fruits. And it is the command of the inner suler. (269) 


aaa Fal SAA BAA | 
gamit galt eeaardbaatirara_|| 2° Il 
The unique factors, namely, bondage due to nescience 


and liberation through mere knowledge point to the exis- 
tence of god. (270) 


faqasaiaistua deaf saa | 
sared feged sofeantiem: 1 292 1 
Control in regard to manifold cases has been explai- 


ned in the Upanisads with a view that there is no possibility 
of any doubt as regards the existence of god. (271) 


Inferential evidence in favour of the existence of God is set 
forth in the Upanisad [3.8.9]. The import of the passages of the 
Upanigad is explained in this verse. 


aasatar wid are’ aq_sataa: | 
aaai alee aaiateasiar 1 22 I 


‘That is immutable, by not knowing which there 
results the false identification with not-self, and by knowing 
which one becomes rooted in one’s self.’ And it is to be 
known through the fataithalaksana, namely, the state of 
being a controller. (272) 


See BU, 3.9.10. 
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Fee FARTS SeerTAeITA | 
a apnfaatidigg aragziearrag; | 293 1 


ic of being a controller on the part of 

is caused by nescience inspired by its 
reflection in it. This is stated by the Sruti in the text, 
‘This immutable Self is never seen but is the witness, etc.’ 
(273) 


See BU, 3.8.11. 


‘The import is that the immutable reality, in order that it 
may be viewed as witnestself, most be related to the witnessed 
objects. Such a relation is caused by avidyd. Hence the state of 
being a witnest-self too is caused by avidya. 


anitanahiaree Gm aaa | 
H 
aaahiiard geetdaa i 28 I 
That immutable is not seen because it does not come 
within the range of the pramanas, In order to reject the 


false notion that it is non-existent (because it is not percep- 
tible) it is said that it is the vision itself. (274) 


See BU, 3.8.11. 
geverd zed a caa_eadat 1 
Raslahrrigezarrreea: | V4 I 
‘The characteristic of being a perceiver lies only in 
remaining as immutable consciousness (related to the 
objects). It does not consist in having the activity of 
perceiving the objects. It is because the entire range of 


objects is rejected by the statement — ‘By this immutable, 
© Gargt, is the unmanifested ether pervaded.’ (275) 


seamen x4 safes aan aa | 
areata gory Il 298 Il 
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Just as there is no existence of the world apart from 
the immutable consciousness mentioned above, in the same 
way, in order to reject the existence of the individual soul 
as the scer, the Upanigad states: ‘There is no other seer 
part from it,’ (276) 


See BU, 3.8.12. 
Rariacaieranmiad: | 
ewes Sari fet aaa wA_| R I 


The immutable consciousness is established to be 
eternal and one, since the world belonging to a different 
species and the individual soul belonging to its own species 
are negated. (277) 


‘The world is insentient while immutable consciousness is 
sentient, The individual soul and the immutable consciousness are 
sentient beings. 


cotraat aft ais aqeritezaa_| 
aasica Paria area: SUAS? I WE I 
In the immutable, O Gargi, the space [that is, the 


unmanifested] which is the cause [of other clements] is 
superimposed like a serpent upon a garland. (278) 


See BU, 3.8.11. 


set aradatea ano faeate | 
war sriaadiataarl ‘see | 2S 1 
‘The immutable attains to the state of being a cause 
and an effect owing to its nescience, In its essential nature 
itis free from any defect and is free from any adjunct, 


(279) 
1, atwoq- 5, 
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sien Be saan: | 
a aa fara’ Pefaeraeatd aa aA: Re II 


Since everything is of the nature of the immutable self, 
and on this ground since the objects that are known are 
included therein there is nothing that remains to be known 
[when the immutable self is realised]. Nescience too is 
not present in it, (280) 


aararad tafoiaewaaA | 
seat gear Stefegatteaa AI 1 Rez I 


In the ninth brdkmana, the ascertainment of the 
number of gods, the eight-fold and the five-fold medita- 
tive worship on them, and the final teaching of the 
Upanisad — all these are given. (281) 


aaa a: anfaca satan: | 
Ast Grae areal daeaezaat Nt R<R I 


Earlier it has been said that the sun, the moon and 
other gods are ruled. When expanded they become infi- 
nite, and when contracted they are reduced to one. (282) 


See BU, 3.8.9. 


samara TENA | 
gataeaae: srondataat 1 X¢3 


By the many words such as three, etc., infinite number 
‘of gods is secondarily signified. But there is only one god 
which is the cause and which remains in deep-sleep state 
and dissolution. (283) 


Sage $ékalya asked Yajtavalkya about the number of 
gods that are ruled, Yajsavalkya said that one and the same 
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‘god — Praga or Sttritman assumes the forms of 303 gods or $008 
gods [vide: trayatea trica fata. BU, 3.9.1]. By the words trayab, 
ete., an infinite number of gods is secondarily signified, 


aiareeercaral Reet saat | 
frorceafraraeadiacaer afea 1 2¢8 Ih 


‘The sitratman exists as one and as many in order that 
there may be the relation of the one that rules and the 
many that are ruled. (284) 


qeeRenzaraeeaaaka | 
fe Bentaeda vata aaa RSH Ht 


By the sentences beginning with “whose abode is 
earth,” ete., an eight-fold meditation is set forth; and, by 
the sentences beginning with ‘what deity’, etc., a five-fold 
meditation is set forth in the fruti, (285) 


For the sake of meditation, one and the same vital force 
(prava or the sitratman) has been set forth in eight different forms 
‘each form having three divisions — abode, special manifestation 
and deity. The following are the eight forms with three divisions: 


Abode ‘Special Manifestation Deity 

Earth Fire Nectar 
Lust Totelleet. Women 
Colour (in general) Eye The Sun 
Ether Ear ‘The quarters 
Darkness Intellect ‘Death 
Colours (in particular) Eye Vital force 
Water Intellect Varuna 
Male eiiergy Intellect ——_—Prajipati 

See BU, 8.9.10-17. 


All these cight forms are identified with body, with lust in 
the body, the sun, the ear and the time of hearing, shadow, with 
tthe being in a looking glass, water, and the son respectively. 
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‘The éruti then proceeds to show how the same vital force is 
divided into five forms according to the different quarters with 
deities, viz.: 


The Quarters The Deity 
1, East ‘Sarya — The Sun 
2 South Yama 
3. West Varuna 
4. North Soma — The Moon. 


5, Fixed direction above Agni — Fire. 
See BU, 3.8,20-26 


Ail these medit 
three — namely, the act of medi 
modifications of mind. Hence Stkalya asks about mind which is 
the embodiment of everything. 


See kasminnu hrdayom partisthitamiti, BU, 3.9.24. 
ceaza aueeai afr ara g aa! 
aigacsa: a ganzaraaaa Warr | RK Il 
Sakalya knows only this much. And it is only illu- 


sory. Yajfiavalkya referring to the Self by the word ‘That? 
asked Sakalya about its nature. (286) 


‘The body and the mind rest on the vital force, These three 
work together as an orderly aggregate dominated by the pur- 
pote of the Self, Now, Yajaavalkya asks Stkalya about the nature 
of the Self. 


In the Byhaddrayyata text (2.36) the Self has been descri- 
bed as ‘Not this Yajavalkya refers to the Self by the 
word ‘That’ and asks Sikalya to explain its nature 


tarh tu oupanigadan paragon prechami, 


See sa esa neti neti dima 
BU, 3.9.26. 


Jaeandaaaeat gaat aaa | 
soerged aad A Adteataa 1 R¢0 It 
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The expansion and contraction of gods, and the 
entity which has to be meditated upon in an cight-fold and 
five-fold manner — all these are negated by the statement 
‘not this, not this’. (287) 


See sa ¢ga neti neti atma, BU, 3.9.26. 


giameaa figs ext aftaeatea | 
aisafae: a sane eeaeEHAR AA: I Ree I 


When the preceptible world referred to by the word 
iti is negated, that which remains is the essential nature of 
the perceptible world which has a Self. (288) 


See the word iti in the text neti neti (BU, 3.9.26) referred 
to here, 


araadaat aeat ene | 
TeaAed Saar HAST Wl R<8 I 


‘The superimposed relation of identity between the 
seer (drk) and the seen (drsya) is known as the relation of 
of the one that has the self and the one that is the self 
(between the self and the objects) and none else. It is with 
this in view the word dtman is used to convey (secondarily) 
the seer which transcends speech. (289) 


17.14 Atman is Identical with Brahman 


ag aerate eA ala | 
Aa qhasheten arena awa aa: 11 Se I 


Now an objection is raised as to how Atman is descri- 
bed in this section which is devoted to the description of 
Brahman. It is answered that it is not a defect as 
Brahman is not distinct from Atman. (290) 
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area aiden agi arat ater ea | 
SSaBASe aAl: IA A aranaeah | 282 A 
Perceptibility, decay, relation, bondage, fear, injury — 
all these are inert and hence these are the characteristic of 


an inert object (namely, mind] These do not exist in the 
Self. (291) 


‘See agrhyo na hi grhyate......na rityati, BU, 3.9.26 
A ae 
arianladicaieeaararga: | 
agatsare: gol area araeaafiaa: 1 282 I 
Since the Self transcends the characteristics of the 
effects [set forth in the previous verse], and since in its case 
the cause of these, namely, avidyd is removed, it remains as 


absolute in its own nature having neither a before nor an 
after. (292) 


af anda abdereaa | 
aaaleiang aamage 3 Wa MI 83 I 
Having referred to the Self and having set forth that 
it is the cause of creation and destruction, YAjiiavalkya 
asked Sakalya about its supra-relational nature and about 
its character of being known only through the Upanisads. 
(293) 
See eldnyaptu Ayatant...atyabrimat, BU, 8.9.26. 
See also tavh tu aupanigadam puruars prechini, ibid. 


arent Free seqm gear alsaada | 
aad ae asiard g Ager 282 I 


Tell me about the self which transcends the beings by 
projecting them and subsequently withdrawing them, 
‘Otherwise your head shall fall off. ((294) 


See mardha te nipatisyati, BU, 3.9.26. 
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aisakat af am aferat afer: 1 
saat geatatestraet gaat 0 84 it 
He who has been referred to as ‘not this, not this’, 
indeed one who is of the nature of existence and conscious- 


ness and is immutable. The projection and withdrawal 
of all beings by him are illusory. (295) 


afeetitamen Fale s8 | 
seaneeg dart Rgagrat a 11 288 


Projection lies in the creation of the eight forms intend- 
ed for the eight-fold meditation. Withdrawal lies in redu- 
cing the five forms of the vital force related to different 
quarters with their deities to the mind. (296) 


aeqata Prdiversrorsiaa | 
aentrbreger a staat aa 289 11 


The Self is transcendent in the sense that it is free from 
all effects and causes in its essential nature. This is. set 
forth in the Upanisad. (297) 


See sah yoh tam purusin nirahya partyahya atyakrimot, BU, 
3.8.26. 


wierd Garariad aaa efaa | 
Rareasegtand ARE Femaa 1 R8< U 


‘The knowledge of the oneness of the self is indeed 
‘opposed to [the performance of] rituals. ‘Thus as the Self 


is opposed to the import of the ritualistic section of the 
Veda, it is not mentioned anywhere therein. (298) 


a ataaae Barger | 
FRAMES FTAA BA 1 RSS. 
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‘The subsequent Srati text functions with a view to set 
forth that entity which could be known only through the 
Upanisads, which is of the nature of consciousness and bliss 
and which has the characteristics of bestowing enjoyment 
and liberation. (299) 


REBAR Sa: GAEHT | 
rei TS-ad TAAAAMHAAEA || Ree I 
Now the question is asked in regard io the world, by 
pointing out its similarities to the tree, as to what exactly 


is the cause of its origination after the cosmic dissolution 
has taken place. (300) 


‘Yajiavalkya addressed the men of spiritual birth by saying 
‘that whosoever among them wishes to put questions to him may 
do so. None put any question, So Yajfiavalkya asked them the 
question which is set forth in this verse. The words ‘world’ and 
‘cosmic dissolution” stand for the individual soul and death. 


See BU, 3.9.28. 


qaersedl atseel a Gar cat: | 
BA: Hoe Taal AUSHATTIAA | Ree 


4 TeeaasRRIeaM Tea | 
feraRIeHAT TSAI FSA | ROR Ul 
‘Tree is two-fold as one springing forth from the root 


and from seed. Of these two the rise of the world is similar 
to the tree that springs from its root. 


‘That which arises from seed is not asked as it is very 
clear, Further, seed is only an intermediate cause, The 
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root-cause of the entire world which is not clear is asked. 
(801-302) 


See BU, 3.9.28. +7 


aeaqeakieral dared gerd | 
ol TaAsA_ FAAS: 1 RoR Ul 


‘On the basis of co- presence and co-absence it is noticed 
that a tree arises from the root-cause, namely, seed. In 
the same way, it is asked as to whence the origination of 
the world takes place. (303) 


The word — “World” stands for individual soul. 


frasimeniad 4 ade aat aa: | 
ga: gasiad wm, SaarneeaT i Re8 I 
It should not be thought that the individual soul is 
over born. It is because after death it is again born, 
Otherwise there would arise the defect of one reaping in 


birth the fruits of actions one has not performed (and not 


experiencing the fruits of actions that one had performed 
in one’s previous birth. (304) 


aise srinaiiczaan 4 Belge | 
Bra ari arsacaag taea’ aetara_ i 30% Ih 


Who is the one that originates the dead man? When 
asged thus the man of spiritual birth did not know the 
answer. Thus vanquishing them Yajfiavalkya took. away 
‘one thousand cows. (305) 
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afad srg gupatga | 
ane Fsmearrd aie ARTA 1 R°8 II 


With a view to favour those who are desirous of 
liberation the Sruti itself, with consideration, sets forth the 
root-causc of the world as asked by the sage in the text- 
“Brahman is consciousness and bliss.” (306) 


Gieratita Sore a Pea ait acme | 
a ere 7 ara: Peart: Ferg aa | Ro IL 


Vijfidna is consciousness. It is not activity. It is not 
the fruit of activity too. Neither is it a productive factor 
nor a non-existent entity. On the other hand, it is the 


one which manifests everything, namely, activity etc. 
(307) 


Prdordiagvatsdgenm, gata aq | 
ag qearra} at a waR AEA: I Re< I 


It is bliss as there is the remaval of avidya the aggre- 
gate of all miseries in its entirety. It is infinite bliss on 
the basis of the scriptural text — “That which is infinite is 
bliss.” (308) 


See CU, 9.23. 


aeamuranas_ agaAAa | 
Preqerrarare aq_ arena ART HAA I RS I 


‘That which is free from any defect and pervades every 
‘object as it is resplendent consciousness and is free from 
‘being a cause or an effect is designated as Brahman which 
is immediate without depending upon any pramdya. (309) 
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aa Baa caer arena & 1 
FAR, squat Rararaeae: 1 Re° I 


That itself by its association with the power — avidyd_ 
grants both enjoyment and liberation. Let Vidyattreha 
bless us again to remain as Brahman. (310) 


ight sfiftercongfafaclad equfarere 
snoxereanfeafrdtarent 


eeaqaitseara: | 


Here ends the Chapter XVII entitled Asoalayanadi- 
munibodka of the Brhadaranyakopanisad in the treatise 
Anubhitirakasa composed by Sage Vidyaranya. 


1, pragyferertt apaentzattaredt ara aerqaseara:- 
Bb Bar Fay Gay Gos Yor Gon Hy CyB, My May May Mey Ts} 
ch aggfeaerfversi 


aftaafaurcoagiafachrararar- 
sxareniqgiraered arr ceagatseara:- ats, a, te; 
eaqhaerdt apacremkgiaeres: seagmiseaa: 


CHAPTER XVIII 


18. JANAKAVIDYAPRAKASA 
[BRHADARANYAKOPANISAD] 


sera agaceat saeriaeaa | 
said cata 9 dra Gaui 02 
In the sixth chapter (of the Brhadéranyakopanisad), 
‘Yajfiavalkya instructed Janaka meditative worsbip and 


imparted him the knowledge of Brahman briefly to begin 
with and in an elaborate manner subsequently. (1) 


‘The fourth adiyays of BU consists of six brakmanas and the 
first four of them constitute the subject-matter of the present 
chapter, Jonaka-vidyl-prokiéa. ‘The first braimana deals with the 
instruction about Brahman by making a reference to the deities 
that of the speech and the rest. The second brifimana known as 
Karca-brihmana discusses the nature of Brahman in relation to 
the states of waking, dream and deep-sleep. In Jyotirbrahmava, 
which is the third one, Brahman is described as the self-luminous 
principle transcending the states of waking dream and deep 
sleep. In the fourth namely Sartrake-brahmana, the process of 
transmigration and the proximate means to the knowledge: of 
Brahman are explained, 


eqaaa ta: aa_‘aeat Faaaregarr, | 
sara sad Ageia ABA | RI 


Le ager aaa - Hy Ki Ty Ty Hs My Moy 
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By meditative worship one becomes similar to a 
divine being here and attains that divine being after death. 
This and the meditative worship of Brahman as possessing 
four phases are set forth in this first Brahmana. (2) 


ARTE AAAATAATATCG RTA | 
seared @ aia sara sfiar: 8 


The presiding deities of the sense of specch, etc., the 
abode of each one of them, namely, the respective seese- 
organs, the undifferentiated principle, and name —these are 
the four phases mentioned here. (3) 


For the presiding deity of the organ of speech, namely, fire, 
the organ of speech is the abode, The undifferentiated ether, 
that is, avidya is the support at its origin, during its existence and 
at its dissolution and prajaa is its name (BU, 4.1.2.]. 


For the presiding deity of the vital-force, namely Vayu, the 
vital-force is the abode, avidyd is the support, and priyant is the 
name (BU, 4.1.3.). 


For the presiding deity of eye, namely, the sun, the eye 
the abode, avidya is the support and satya is the name (BU, 4.1.4 


For the presiding deity of the ear, namely, the quarters, the 
car is the abode, avidyé is the support and ananta is 
(BY, 4.1.5.) 


For the presiding deity of the mind, namely, the moon, mind 
is the abode, avidyd is the support, and bliss is the name 
(BU, 4.1.6.). 


For the presiding deity of heart, namely 
heart is the abode, avidyi is the support, and sthi 
(BU, 4.1.7). 
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By this meditative worship, the highest goal cannot be 
achieved. Hence this instruction regarding the meditative 
worship cannot be called as a complete one. Hence Yajfia- 
valkya did not receive the offering made by Janaka. (4) 


fea aes srmenatgentata | 
arid uel eae want 


In the second Brdimana, Yajfiavalkya instructed 
Janaka about the true nature of the self through an eluci- 
dation of the three states of waking, dream, and deep sleep. 
Hence the king has drawn near to Yajfavalkya in accor- 
dance with the scriptural injunction. (5) 


See pitt me amanyata na anautigya hareta iti, BU, 4.1.2,-7. 


sadtaeaa: sat @aa: gia: 1 
Jaaramata wel Teaat gre il 6 I 


Earlier ithas been said that one attains the state of a 
divine being by meditative worship set forth above. Yajiia- 
valkya asked Janaka as to the goal that is attained by one 
who is released from the state of a divine being. (6) 


See ito vimueyamdnah koa gamisyasi, BU, 4.2.1. 


need @ 4 aanitatai areata Raa | 
vedigad uy gaRABUAG, We Uh 


‘To the king who expressed his ignorance by stating ‘I 
do not know the state he attains to’, Yajfiavalkya instructed 
the principle of Jndha. (7) 

See naham tad bhagavan veda, BU, 4.2.1. 

See indko ha vai name esah BU, 4.2.2. 
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‘eratsere aenigeaerat aa: gar | 
ariag_aReot aa: att airaaisa fu < 0 
‘The self is designated as indha as it is manifested 
(indhate) always. The right eye is powerful and hence it 
said to be present there. Or, since the scripture says that 


theright eyeis the abode of the self, the former acquires 
excellence. (8) 


ees gaa | 
aes TESS FURAN 8 I 


He who uses the word indha which signifies god in an 
tates that the person in the right eye is 


atoutath Sad gett ase | 
Sari sift Baisd zea gaged | ze 
‘The self in the right eye is of the male form. The same 


in the left eye is of the female form. This distinction is 
assumed for easy understanding. (10) 


ral seraelatPeaeaaENEA_| 
aaah: ay: GAT eters Hea | ee Il 


‘Thus the state of waking carried out by the sense-organ 
is set forth. Dream is the union of the two (that is, the 
self in the right eye and the self in the left eye) in the space 
inside the heart. And this is explained now. (11) 


See, BU, 4.2.3. 


1. peat - i GH te. a 
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saeegteah deat aaa gi: | 
afingraret walioat a: aise: 1 22 
The word sarnstavah means the place where the two 
(mentioned above) attain union; and, that is the space in- 


side the heart. The finest part of the essence of food is the 
lump of blood and it is their food. (12) 


Sce tayoh egah samstioah ya « 


‘See atha enayoh etad annavh yo. ¢ 
42.8, 


rhrdaya akttoh, BU, 4.2.3. 
tarhrdaya lohitapivdap, ibid. 


era: waatal gsi mai fag: 1 
SERSRROIA anit aqme ee 


Wise men call the group of hundred veins in the heart, 
as warp. The nerve that goes upward from the heart is the 
road for going from the state of dream to that of waking. 


(a3) 
See athe enayoh etat préseranars, BU, 4.2.3. 


amante: Faaeataa atid: | 
area: eae aie aEAARTA: 1h 22 I 
Since the essence of food reaches the experient of the 
dream state through the veins which are similar to hair 


split into thousand form, it is more subtle than the veins, 
(4) 


ema aarerd cer rier area: | 
age’ aa gaat aaa tt I 
‘The discussion of the state of dream is over. Then for 


this self the relation to the state of deep sleep is set forth 
A—80 
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by the statements beginning with tasya prdct. It is but 
proper to say that it isof the nature of all quarters. (15) 


In the state of deep sleep the self freed from all factors 
remains as of the nature of consciousness. It is identical with 
God who, by being the substratum of everything, is of the nature 
of all. Hence the self in the state of deep slecp also is spoken of 
a of the nature of all, 


aaa: aviidtal earearentPaaaa: | 
yee waka sama: 281 


In thestate of deep sleep, the selfis free from the sense~ 
organs along with theirabodes. The cosmic as well as the 
individual aspects of the self are not present then. It re- 
mains one only as of the nature of pure consciousness. (16) 


eadsaalettacaaean a | 
deta aaaai canned ui ze 1 


By the description of the visoa, taijasa, and prajfa, the 
forms of Virat, Hiranyagarbha and Isvara also are referred 
to. And the true nature of these is the pure self which is 
now described. (17) 


Vitea, Teijasa and Prajna are the names of the self as identi- 
fied with the gross, the subtle and the causal body respectively. 
And Vira} Hiranyagarbha and Ivara are their respective cosmic 
aspects, 


Rafer asec 1 
gy Aly Rarer a ard are eR |) ke I 


___ He who is one but appears as distinct in the forms of 
vigea, taijasa, and prdjitais the self which is described as 
‘not this’, ‘not this’. It is neither the cause nor the effect 
of any being. (18) 


‘See neti neti, BU, 4.2.4, 
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aaa sremarad aqeard earasi gat | 
area Fara Bart qez-araherea 1 28. I 


Having annihilated avidya, along with its effects in its 
entirety by the knowledge arising from the text neti neti, 
the knower of the truth remains in the form of absolute 
consciousness. (19) 


Ie is only from the great-sayings of the Uparigads such as tat 
tearh ati, etc., there would arise the knowledge that would dispel 
‘avidya, But the text neti neti is helpful to clarify the meaning of 
the term fat and is thus useful for the rise of the knowledge of 
Brahman from the texts like fat team asi, etc. It is in this sense 
it is said here that the text neti neti gives rise to the knowledge of 
Brahman, 


rasa oetserratieyh: | 
3 ater: Ta sueereiraea a Well 


Having instructed the goal to be achieved, the sage 
‘Yajfiavalkya said to Janaka ‘You have attained fearless 
ness’. (It is known from this that) Janaka has attained the 
knowledge of Brahman then. Otherwise, Yajfiavalkya 
would have said ‘You will attain fearlessness’. (20) 


See absayarh vai janaka praptosi, BU, 4.2.4. 


Fear is caused by the presence of a second entity, When 
the knowledge of Brahman arises, everything else apart from 
Brahman is reduced to Brahman. And so there is no second 
‘entity from which one may have fear. 


wa aeaiaramad cea Ron 
Ser ab ee ane aL 


Not noticing anything similar to knowledge as"the 
‘offering to the preceptor, Janaka gave the benediction by 
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uttering the statement ‘May that which is {ree from fear be 
yours’, as the offering. (21) 


See abhayam vd gacchatat yajhacalkye, BU, 4.2.4, 


arm aaivasitican ¢ aaferar | 
aafagiais Greate’ i 22 1 


Benediction is the highest offering. ‘The offering of 
one’s body and the land is to show that onc is not dishonest 
in giving one’s possessions. (22) 


‘See namo'stu te, BU, 42.4. 


18.1 The Self is the Light 


aaaamed erage: | 
fradsat @ carat wie: 1 23 I 


In the third brakmana, the state of dream and deep 
sleep are elaborated. The two serve as the illustrative ex- 
amples of the other world and liberation. (23) 


Faeataad araaaga | 
eqRagR A AIHA TIS AA |) RP Ui 
‘The three factors, namely, that the self is distinct from 
the body, ete., is self-luminous, and is supra-relational are 


explained incidentally by the description of the dream state. 
(24) 


+ aad cere sear | 
eq 74 agRe Seetrtogea 1 R41 
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Non-duality, absence of the loss of consciousness, and 
blissful nature — these three are explained incidentally by 
the clucidation of the state of deep-sleep. (25) 


agra dato asa | 
anal wSzaarta sansa il XI 
To Yajfiavalkya who desired to have a dialogue with 
the king on account of his having granted him a boon, the 


king without any hesitation, put the question he liked with 
a view to ascertain the nature of inner consciousness. (26) 


On an earlier occasion Yajfiavalkya pleased with Janaka’s 
knowledge on the subject of Agritotra had offered hima boon. 
Janaka then had begged the liberty of asking any questions he 
ikea. 


See $B on BU, 4.3.1. 


areas: gab safer! 
sear a aad saifrar Bar ui 2° I 


What serves as the light for the self associated with 
body, sense-organs, etc? Please tell me. To sit, to go out 
and the like are impossible without a light. (27) 


See kin jpotiveotyan purus iti, BU, 43.2. 


fi dared sata: Fe at dienes aa 
aabieaernra et aIARATEA: WRI 


Does the light belong to the aggregate of the body, 
ctc,, or is it different from it? Yajtiavalkya considers that 
light is different from the aggregate, as the light of thesun, 
etc, are referred to by him. (28) 


See BU, 4.3.2. 


p| 
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RaPRteasah Sr | 
Frqaiagan sated: @ciscrgetaary 1 XS I 


‘The luminaries like the sun, the moon, the fire, and 
speech have been cited as instances in the state of waking 
(providing light). Let the light of these been inferred in the 
state of dream too. (29) 


‘Yajfiavalkya first said that the light of the sun serves as the 
Tight, When the sun has set, the moon serves as the light. When 
the sun and moon have set, fire serves as the light. When the 
three have set, speech serves as the light. It is through speech 
‘8 man engages in an outward action, 


‘These serve as the light for a men to carry out activities in 
the state of waking. It may be said that in the dream state too, 
these by being the objects of dream, provided light for the self 
associated with the subtle body only. And that light is different 
from the body, etc. 


See BU, 43.25. 


emescatasita: gat: | 
saan SAZ_=aa2Rt FAT TAT I Re I 


“The function of the body in the state of dream is pre- 
ceded by alight different from the body. It is because it is 
a function, like the function of body, etc., in the state of 
waking.” (30) 


Bal a GreCIeAAERET FIO | 
afer santa seat ‘ated a gear 11 32 I 


Knowing that there is a light (in the state of deep 
sleep) which serves as the cause of making one come back 
pening state, Janaka asked about its specific nature. 
31) 


1, SaaETe- Fis FH Gov Ter Ts Ts 
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ies mention- 
characterized 


This light is not derived from any of the lumi 
ced above. It is because the state of deep-sleep 
by the abserice ofall these and other similar factors 


See astamite Aditye yijnavalkya, candramasi astamite fante agnau 
4antayarh vdci kivh jystiveosyarh purusa iti, BU, 4.3.6. 


asarreerag ‘aaa weep: | 
aarataaega: aise ga ada 11 82 I 
Since it is of the nature of self-Iuminous consciousness. 


its specific aspect is very clear. But since it is concealed by 
avidyd, it appears as if it is not clear. (32) 


care abena aka Fae | 
ara Sate sie GRRAIEA_ 1 33 I 


In order that avidya of such nature may be removed 
by inquiry, Yajiavalkya said that the self serves as the light 
fora man. And it is the self that manifests the dream state. 
(33) 


Ithas been said that the dream state may be said to be 
manifested by the light of luminaries of the sun, etc, which are 
the objects of dream. (See Note on verse 29). It must be noted 
that when these luminaries are not perceived in the dream, and 
in similar circumstances in the state of waking too, even then 
there is function in these states. What is it that serves as the 
light for the functioning then? It is the self that serves as the 
ight. 


See SB on BU, 4.3.6. 


are aragen® afera_ar safer, | 
aa Ail ARTS TATTTTAA FeAl RP I 


1, ART - Fy Ko Fo Io Ts 
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‘That light of theself in which the states of dream, deep- 
sleep (and waking) that are manifested are superimposed is 
the essential nature of the self and hence it is referred to as 
Ktman. (34) 


aenital age at aeivaed | 
serge-maeltsa sare ate ace: x 1 
‘The sense-organs which arc outgoing in their tenden- 
cies comprehend the effects of avidyd. The self is tobe com- 
prehended by turning the sensc-organs inward in the form 
‘I am manifest.’ (35) 
Haas BRAGA | 
SAAR STA STATA 1 36 i 
The doubt that the sun, the moon, etc., which are 
different from the self and which appear by the latent im- 
pressions may serve as the light for the man in the dream 


state is removed by the word eva in the expression ‘atmaina.” 
(36) 


See atmainaazya jytih Bhavati BU, 4.3.6. 
wea araredt ceat Rated 
weet: Waa aA: | RS Ul 


By the word agya, the body, etc., which are produced 
by latent impressions and which are perceptible are refer- 


red to, The genitive case (in the expression asya) conveys 
the relation of the one that manifests and the one that is 
manifested that exists between the self and the body, etc. 
7) 


siiernsad enfrgrnagaa aa, | 
sonenaGe Aaa | 3 It 
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To be of the nature o! 
supra-relational self, illuminatios 
reflection in the intellect as it faci 
the sun, etc. (38) 


ight is toillumine. And for the 
is intelligible through its 
ites manifestation like 


ara: THM TAIT | 
aaarmanaie Parada sada 138 i 


‘The sun, etc., facilitate the sense of sight through its 
light (to comprehend its object). In the same way, the self 
facilitates the intellect, by its reflection in it (to compre 
hend the object). (39) 


abrarazag_qehqrraraaen | 
afta a¢_safiven g@: afeoidar i 8° 
Just as there is reflection of the self which is conscious- 
ness in avidyd, in the same way thereis itsreflection in the 
intellect too. Without that the modification of the intellect 
is futile. (40) 


Fearnatdicer Fare ofowra: 1 
a fefag_aned atg aren Stata: aat | Be I 


No object is ever manifested if the intellect is devoid of 
the reflection of theself in it. Hence the intellect is always 
associated with the reflection of consciousness in it. (41) 


araraaonta grerah aaa | 
aa aRUGAS a AeA | BR A 


When the intellect inspired by the reflection of consci- 
‘ousness (that is, the self) in it undergoes transformation, 
then there would arise the cognition ‘I am unhappy’. In 
the same way, nescience inspired by the reflection of consci- 
‘ousness in it is experienced as‘I am ignorant.” (42) 

A-81 


ad 
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arama aeean_ ast Faraasam, | 
alsa saagr: eaia_araaesgaaa! i BR Ul 


If the intellect is not inspired by the reflection of con- 
sciousness in it, then since the self isimmutable, and the i 
tellect is devoid of sentience, every activity will be like ‘a 
dance performed in pitch darkness. (43) 


faqrrargesa saiigengaraaa_ | 
ag waiangaleararerat 1 88 I 


Like the illumination by the sun, here illumination by 
theself is viewed as facilitating the intellect by its reflection, 
It is not effulgence that is comprehended by the sense of 
sight as in the case of the sun, etc. (44) 


agence: feaceaaa: 1 
sentafefeaeara waaea Azar 24 I 


The sun, ete. come under the category of not-self. 
Hence the characteristic of being known by the means of 
knowledge holds good in their case. But for the Self —which 
manifests the knower, the means of knowledge, etc., and 
which is self-luminous — the characteristic of being known 
does not hold good. (45) 


AIAN BAAGAGEIAT | 
aerageaara Bag eo aa: 11 26 I 
‘The Self is not similar to hare's horn, etc,, on the mere 
ground that it is not an object of knowledge. It is because 
its manifestation as self-luminous consciousness is clear. 


(46) 
1. qwaa-%, 


2, fergie &., a 


oT eh | 
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eae aReaaRR STATA SAT TA | 
Raiteatatarakd Ge Pera: 11 29 11 


‘The experience of dream state isdue to the self which 
is light and which is manifest. Thus the distinction between 
the self (which is consciousness) and body, etc., is esta- 
blished. (47) 


aarlaratt eit: aera Rawat | 
fat aaieaaish araizagaiiia: 11 1 


gakrBeerd war ares aah: | 
aaaisal: ahaa ara saat az 11 28. 


In the statement ‘The self is his light’, the self which 
is consciousness is stated to be thenature of body etc. Earlier 
it has been said that consciousness is distinct from the body 
like the sun, etc. Noticing the contradiction between the 
earlier and the later statement, the king asked Yajfia- 
valkya: “Here too many objects are noticed. Which one is 
the self among these?” (48-49) 


fwemrakeeisal Betat Bgeifra: | 
faq fracaRaraaaat AB AR a: 4° 1 


‘The body is one object. The subtle body is the second 
‘one. The third one is the consciousness that serves as the 
original (namely, God), ‘The fourth one is the limit of the 
negation of all object as ‘Not this’, ‘Not this’. (50) 


Jaa aah swt | 
afgrntea amareats Gataa: 148 I 
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Depending upon the distinction of the Self from body, 
etc,, Yajfiavalkya gave the reply by stating ‘yo'yam.’ And by 
the expression "dtmd asya’ what is intended to be conycyed is 
the relation of the one that is the substratum, and of the one 
thats superimposed between the Self and body etc. (51) 


See yo'yarh sijinamayoh priivezu hrdi_antarjyotib purupah, 
BU, 4.3.7, See also atmaiva asye jyotib bhavati, BU, 4.3.6 


‘The import of this verse is: The nature of a superimposed 
entity is its substratum, The entire world, being superimpored 
upon the self, is of the nature of the latter. It is with this in view 
it bas been said that consciousness is the nature of body, ete. 
But from the stand-point of ordinary experience, the distinction 
betweem the body, etc., and the self ix taken into consideration 
and illustrative examples of the sun, etc, which are different 
from the body, etc., have been given. Hence there is no con~ 
tradiction. 


Banecafaertararamags: | 
wait sizasaataiscaie aif: 1) 42 I 


When subjected to inquiry, the selfis the substratum of 
the body, etc., that are superimposed. But from the stand- 
point of ordinary experience there is the distinction between 
the two, that is, the body, etc., characterized by nescience 
and the self which is consciousness. (52) 


i wali: ee _Farardaraa: | 
Asam aeagatd BRT 1 43 1 


When such is the case, there is no conflict between the 
two statements conveying the distinction as well as identity 
between the body and the self, Let the two words yah and 
yarn in the subsequent statement too be analysed in this 
manner. (53) 


is ee Jolyarh vijfanamayah pranesu hrdyanterjyotih purusab, BU, 
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a: ge: armighnRaaeera: | 
saeBeA ata aaatigaigeal Wael 


‘The self that is asked transcends the objects that come 
within the range of knowledge that arises from the pramdnas 
that function externally. It is instructed as ‘this’ when it 
is comprehended by mind that is directed inward. (54) 


crete 1 aah: area Ale: | 
crenata Fea | 4 1 


‘The Sruti text ‘The sense-organs function externally,’ 
and the srufi text ‘Brahman is immediate without depending 
upon any other pramana’ reject the contention that the self 
iscomprehended by the sense-organs that function exter- 
nally. (55) 


grain grarat aa saa sea 
‘Bara ca SASS AWA | 4G Ul 


‘Just as pot is perceptually cognized by the mental state 
in the form of a pot, in the same way the inner self is cog- 
nized by the mental state in the form of the self. (56) 


sahara eats deat | 
Gama geen yeaa fae’ 42 1 


In ordinary experience, body too is noticed asfit enough 
to be referred to by the term ‘this’, Hence it is said «This 
self is that which is identified with intelect.’ By this, the gross 
body is eliminated (as it is not identified with the intellect). 
(87) 

‘The import of the word pijaidnamayah in the druti text —yo'= 
_yarh vifndnamayah priveyu, BU, 43.7. is explained io this verse. 


1. diwita aar-m; aifieitsord ars are | 
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Gagaasia aatia Garaead | 
dren aaa gd cergd Palau 4< i 


By the word vijfidna in the expression (vijfidnamayah), 
the intellect is conveyed on the basis of etymological deri- 
vation ‘by which everything is known’. Identification 
with the intellect means that the self is full of intellect. 
(88) 


areqiad $f Rend a eseaa_ | 
aafralet Reel sratsdequeaa 1 481 


Some, however, state that the suffix mayat conveys the 
sense of modification. It, however, is not the import of 
the Sruti. Ifthe sense of modification is admitted, then 
there will be the absence of liberation. Hence the meaning 
‘full of? alone holds good. (59) 


‘Thisis the view of Bhartrprapafica — a pre-Sankara Vedantin, 


See M, Hiriyanna: ‘Bhartrprapafica — An Old Vedantin,’ 
Indian Antiquary, Vol. 111, pp. 77-86. 


According to him, the word rijiina in the expression vijnnas 
‘maya signifies Brahman, The suffix mayat signifies modification, And 
the individual soul is the modification of Brahman and it is the 
sense of the expression vijldnamaya. 


‘The point of criticism is: if Brahman undergoes modification 
into the form of the individual soul, then like milk which is 
transformed into curd, Brahman as such will not exist. And 
hence liberation which is identical with Brahman would not hold 


good. 


greBamdgracdarcaagaa_ | 
spit aa: seaasiaaa S78 | &e I 
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Just as Rahu (which is imperceptible) is perceived only 
when associated with the moon, in the same way, (in 
ordinary experience), the self is perceived (in a determin 
ate form as I’) only when associated with intellect, namely, 
vijfidna, On this ground the self is stated to be identified 
with intellect, (60) 


aeavatraraisereene aa | 
Siagrgsass Baraay saa ee I 


Although the self is not a productive factor, yet the 
relation of the character of being a knower to it is always 
there by being caused by the intellect. On this ground 
too, the self is stated to be identified with intellect. (61) 


aaldenoi afs: gard adiswa_| 
aha arrarenfaeesacat 11 83 Il 


It is the intellect that is the cause of the cognition of 
every object. Other sense-organs are only its auxiliaries, 
Hence the self, by getting reflected in the intellect, is 
identified with the intellect. (62) 


sogeatranar gf srmatscad: | 
sora: dare: svaiRafa Pravda 1&3 1 


‘The vital-airs and the sense-organs are always associa 
ted with the intellect (in the states of waking and dream). 
Hence the self is identified with vital-airs and sense-orgrns 
too, Thus there is presented a view that the vital-airs or 
the sense-organs constitute the self. This view is rejected 
by stating that the self is in the midst of the vital-airs. 
(63) 


648 ANUBHOTIPRAKASA 


“In the and sense-organs’ means different 
from the ‘vital ‘or that which is in the 
midst of certain other things is verily different from them, 


See yo'yant vijitinemayah prisepu, BU, 43.7. 


qakzaih aaa: 9a 4 qe: | 
aidig atsaisarra: a aaa? 1 ee 
By the word prana — ten sense-organs and five vit 


airs are conveyed. Let that be understood as the self which 
is in the midst of these. (64) 


Ratawed ei aera | 
ariget a aarnla @ aren gfeateer_ 0 8 1 


In order to reject the contention that the intellect is 
the self, the Sruti states that self is within the intellect. 
That which is reflected by being self-luminous is the self 
and it is the witness of the mental states. (65) 


qtarnfidens_steatag aera | 
saat afraeaaarareaaesaa 1 && I 
Since the substratum is specified by the expression in 
the intellect, there arises the possibility of viewing the 


mental states as the self. To obviate this, it is instructed 
that it exists inside the intellect. (66) 


suratgentoat aat tterereta: | 
seraarara: weIsa Pafiat: 1 2 i 


By the word antah which means inwardness, the men- 
tal states which relate to the external objects are warded 
off. (67) 


1. eafineitrary- a 
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wieaaaa goa augenasiiaa: | 
aai Rafatard safaReteaa 1 ee 1 
‘The followers of the Vaisesika school admit that the 


self is insentient. To reject this, it is referred to as 
(68) 


See jyotib purusah, BU, 3.9.26, 


ae FEMI TATA | 
aetzari Frari saline waa 1&3 11 
Nescience is the material cause of the intellect, etc., 
which are insentient. That which manifests it is the light 


which is consciousness and which manifests always. And 
it is said to be the self. (69) 


eRe geakaaaaiaed 1 
ae diame Pentel qe 1 o- 
By the proximity to which the intellect and other 


factors which are insentient appear to be sentient, it is 
clear that one is the manifesting consciousness. (70) 


aera wasad sar asa Ah: | 
ates ata: alge aa 1 ee i 
Just as emerald placed inside the milk to test its purity 


imparts its lustre to the entire milk, in the same way the 
self imparts its nature of consciousness to intellect, etc, 


(71) 


sajac Beer sai ged aa 1 
amiatata dheraa ftateniahaa gar 11 8 I 


A—a2 
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The self which is consciousness first makes nescience 
as associated with its reflection. By being associated with 
nescience, the intellect too appears to be sentient, And by 
association with intellect, the sense-organs appear to be 
sentient. (72) 


aeatnia_ var Re ‘waka Fagenaa_ | 
aera ‘Bea: dai seTeraraa: |) 9% || 


The body too appears to be sentient of its association 
with sense-organs. Thus everything appears to be sentient. 
Hence there arises the false cognition that they are self. 
(73) 


aaa ara sia | 
aft Aaa ead saifagarna: 11 8 I 
The nature of self as consciousness is clearly set forth 


in another Srati in the words “Following the consciousness 
nature of the self all other objects are manifested.” (74) 


See AP 20 61 and KU, 2.5.16. 


arena sesh saifaie ara: | 
RaeATAMITAIIE GOI SAA 11 8 I 


When nescience is removed by the knowledge of the 
self that is consciousness, everything remains as of the 
nature of the self, The latter being absolute is called Purusa 
) 


A, ecadtenfargt® = 64 sy Sy oy it, BT, ATs, Tey Be 
2 eam dat f 
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arengraagrarh ase 4 fe aaa: | 
sama wed dared Bahar ea 1 ee I 
When nescience present in the inner self is removed, 


the object born out of it can never be viewed by any one 
at any time as different from the inner self. (76) 


‘The point is that the object being superimposed upon the 


self will be reduced to the self when avidy — their cause ix 
removed by the knowledge of Brahman. 


18.2 The Self is Diferent from the Body etc. 
Dia gaa: asd aaa aaa | 
quis siesta: ‘eel eae aaa I ee I 


This light is the Puruga as it is absolute. It is referred 
toas Atman. Tell me as to how, for the absolute, move- 
ment in the worlds would hold good. (77) 


a: qu: & AAR: aa FeaSeaAAR | 
Aresfagweaaqeete FA tl 8 I 
He who is absolute, assuming the likeness of the intel- 
lect moves in due order between the two worlds — this 


world which has been attained and the world hereafter 
which is yet to be attained. (78) 


Sce sa samdnah san ubhau lokau anusaitcarati, BU, 4.3.7. 


fie ga: eae aaMaARRgE ates aa | 
faerarerta aed CqataT_ Il 8S I 


1. gagufire every - 3 
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What exactly is the likeness between the self and the 
yet ween 


intellect? It is explained (thus); it is identity, 
a rope and a serpent, born out of non-discrimi 
between the two. (79) 


am o@ fiat Stet dada A aa | 
aa dantreqed eaeadia ada ce 
This self moves between the two worlds by being 
identified with the intellect and not by itself. Hence the 


illusory nature of thetransmigratory process is explained 
in the statement — ‘it thinks as if were’. (80) 


‘See dhyayattea lelayotioe, BU, 4.3.7. 


weal ardiaen seat aed a | 
gfe earrdiea seca afeartart | <2 tt 
The self appears to think when the intellect thinks; it 
appears to move when the intellect moves. The functions 


of thinking and movement are falsely attributed to the 
self — the witness of the intellect. (81) 


ae sea agaiteagaaete: | 
ana aa ate: dart ghee 1 <1 
‘Just as the form of pot is attributed to the light that 
reveals it, in the same way, transmigratory process present 


in the intellect is attributed to that which reveals the 
intellect, namely, the witness-self. (82) 


waradiawada 8 & er gfe ali: | 
Rare a araed teat wala Stara 11 <8 
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‘The Sruti text ‘He is identified with dream’ states the 
reason for proving that thinking, etc., are not real. The 
self becomes identified with dream under the influence 
of intellect, (83) 


See BU, 4.3.7. 


gfesirna agsamnitatiaea | 
gfe: aq aa aneqaahiaead 1 ¢8 


Just as there is the false notion of identity in respect 
of the waking state that belongs to intellect in the form 
‘I experience the waking state,’ in the same way, there isthe 
false notion of identity in respect of the dream state that 
belongs to the intellect in the form ‘I experience the dream 
state,” (84) 


seaiitd aa ast aa 
anerarifarenerel eared Ai aaa <4 Ih 


Being identified with the dream state, the self trans- 
cends this world of waking experience. Therein it attains 
the experience which is only its being the witness of the 
latent impressions. (85) 


akaermantearal aera a: | 
suaaaarardita Raia sateen 1 <6 1 


Having transcended the body, and the sense-organs of 
the waking state which are of the form of death consisting 
of avidya, desire, and merits and demerits (that cause the 
experience of the waking state) it remains in the form of 
consciousness. (86) 


See sa hi soapno bhitod imant lokam atikrdmati, BU, 4.3.7. 
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aera aribat Aa Prarearieao: | 
Segaacian: Peratatas ger 16° 1 


Hence let it be accepted that the movement of the self 
between the two worlds characterized by thinking and 
activity is not natural to the self but is only adventitious. 
(67) 


wag Fake at ei waAshadar | 
a seat gaaarasaated a at gl il << I 


‘Let it transcend the forms of death such as the body, 
ete, of the waking state when he is identified with dream. 
But it does not transcend the body, etc., when it attains a 
fresh birth’ — having raised this doubt the Sruti answers 
in the words — sa vd etc. (88) 


Sce sa of ayant purusak jfpaminak, Lariram abhisavipadyaminah, 
avy BU, 4.3.8. 


‘The point of doubt is: since there is no proof that the self 
transcends the body, etc., when it attains a fresh birth, the dis- 
tinction of the self from body, etc. cannot be explained. And 
the éruti text cited above dispels this doubt. 


aaa saa: aa_graerha Bes: | 
wal Gasad wisrHenad aa: 11 <9 I 


When this self is associated with fresh body, ete, it 
comes to be associated with the miseries pertaining to this 
world, When it is dissociated from the body, it becomes 
free from these miseries. And so the subsequent birth is 
similar to dream. (89) 


‘Just asin the present body, the self identified with the 
intellect moves between the waking and the dream state by 


JANAKAVIDYAPRAKASA 655 


assuming and giving up its identification with the body, in the 

moves between thisand the next world by assuming 
up its identification with the body. Hence it is dite 
tinct from the body. 


ora saa: ae Prog Ba dai 1 
sigalat sick: aa ca a asa II Xe Il 
: Birth does not mean coming into existence of some- 
thing that is totally non-existent. On the other hand it is 


only relation to the body. And itis manifestation. It holds 
good only in the case of existent entities. (90) 


Hence the words jaiyaminak and abkisempadyamanah are not 


redundant, 


‘Tt may be argued that it is said that association with body is 
birth, then the word jéyaminzh which means ‘he is born’ must be 
taken in a secondary sense. In order to remove this objection it 
is said that birth is only the manifestation of the self in the 
body. 


af: sbeain: SrA gy Aer: Sat Aa: | 
aeawram geyad Ga ae: Fa ARAN SEM: 
Death me dissociation from the vital-airs, This is 
on the authority of the statement that mri means only 


abandonment of vital-airs. How could one who is lost 
abandon the vital-airs? (91) 


‘The word mrti is derived from the root mrt which means 
abandonment of vital-ait 


gi Ge of aed sereacanareaa_| 
aa) ath Saver fer tare Fawar 8 Il 
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The self always experiences the unbroken series of this 
world and the world hereafter in the way in which it ex- 
periences the state of dream and waking. On this ground 
it is established that itis different from the physical body, 
ete. (92) 


Bara: K Ba AsrarA g aa | 
digier_acdgraicaeae aaa 11 83 


The materialists do not admit the existence of the next 
world, Others, however, consider three worlds including 
the world of dream. In order to reject this contention 
Yajfiavalkya states “The self has only two abodes.” (93) 


See tasya oi ctasya purusasya doe eva sthine, BU, 4.3.9. 


aati wale aaa: | 
cin ac ~ 
aaes Gilad aaciee as 1 2 I 
‘The word eva [in the text cited above which means 
definite pronouncement] eliminates the non-association of 
the next world. Further, the association of the dream state 


as the third world js rejected on the ground that dream isat 
the juncture of the two worlds. (94) 


aia acted Fa_aaterar_| 
aaa a adtad aaisdsaga: 84 1 


If it is said that the dream state is considered to be the 
third world on the ground that there is the experience of 
pain and pleasure, let it be said so. But in reality it does not 
possess the characteristic of being a third world. For them 
there would arise the contingency of the rise of merits and 
demerits (by the performance of activities in the dream 
state). (95) 
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Rartenat: afta & Barat aa | 
aetna: der sera 7 0 86 | 


‘The juncture of two places isnot a distinct place. In 
the same way, the juncture of the two worlds does not 
count as another world. (96) 


ga deta ea wale’ a ga | 
aa: Seesfetel elas TAA | $0 II 


In dream, just as one perceives the present world, in 
the same way, one perceives the other world too. Hence let 
it be understood that the existence of the other world is 
based upon the perception (in the dream state). (97) 


saad Ie sro GAR | 
Bias aasa g ace ar ae 11 $< 


In one’s childhood, one would most often perceive in 
dream, the incidents relating to one’s previous lives. During 
‘young age one would perceive the objects relating to the 
present world and in old age, because of meditative worship, 
etc., would perceive the world to come, (98) 


‘The proof for the existence of the next world is set forth in 
this verse, Because of the absence of the latent impressions born 
out of the experience of worldly objects one in one’s early child- 
hood would most often perceive the incidents relating to one's 
previous life. 


apRry aren Raleenbseals aera | 
east creme gage aft 198 1 
Just as one assumes a body, etc., in the other world in 
accordance with one’s past merits and demerits, meditative 
A—83 
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worship and prior experience, in the same way, one expe- 
riences, pain and pleasure in the world of dream in accor- 
dance with the above factors. (99) 


See atha yathakramoh ayer paralokasthine bhavoti, tar akramya 
ubhayan pipmanah axondinisca pasyati. BU, 4.3.9. 


18.3 The Self is Self~Luminous 


agarag dang ereeafatieaara | 
Fecaa asia @ aa Read I tee Il 
Having proved that the self is different from the body, 
etc., in view of its undergoing series of births, it is now stated 


inthe Sruti “when he dreams”, etc, that the self is self- 
luminous. (100) 


See sa yatra prasvapiti, BU, 4.3.9. 


Fal aTARRA SISTA BATT: | 
aig ad gat cea GVA TAI UI Zk I 
When the self sleeps by taking every form of the latent 


impressions resulting from the experience of the waking 
state, then its self-luminous nature is ascertained. (101) 


a 7a safes esata: gaff | 
ater I RITA SAG 11 eR UI 


The words of the Srufi text are to be construed thus: 
“when the self sleeps there, it is self-iuminous.” In the sen- 
tence beginning with the word asya the meaning of the 
word sleep is set forth. (102) 


See sa yatra prascapiti...atriyer furugah scayarhjvotirbhavati, 
BU, 4.3.9. ao 
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a agfalte era: Peg taal Batra: 1 
FAG AGANSAAAAT AAR: I LOR I 


Here sugupti does not mean sleep. On the other hand, 
it is only dream that is intended to be conveyed, And that 
presents the world because of the latent impressions born 
out of the experience of the waking state. (103) 


singin, aalarraiqnadiaa: | 
atarad 3 aareared se safaaa i 268 


‘The waking state protects everything. Henceit is stated 
to be sarodvin. Its character of affording protection to 
everyone has been set forth carlier in the saptdnnabrdmana. 
(104) 


Here the word sarea is joined to the verb asa which means to 
Protect’. 


agreaenhaal aatsanaia aar_ | 
aet aaladisaivaan @xeBea_ | 224 I 


Or else, the waking state is sarndvan because it posse- 
sses the distinction of the cosmic and individual aspect of 
the self. ‘The latent impressions resulting from the expe- 
rience of the waking state is the cause of the origination of 
objects in the dream state, (105) + 


Here the word sarea takes the suffix set denoting postession, 


aaa areal ae 22 Reafiaraaa, | 
etch Prala qeadhatsae i to8 I 


Le Saree iy Gee Tay Ty Mis ey TT Bs BEATS 
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Having the odsands, leaving out the sénse of identity 
with the gross body and assuming identity with the subtle 
body which it itself creates, the self becomes identified with 
it. (106) 


ead @ fafratoi stasiaenie 1 
fiag: aatiane 44 eaigaria: i to 1 


To leave out the sense of identity with the gross body 
and creation of a dream body — these two belong to the 
self owing to its past merits and demerits. With a view to 
‘emphasise this, the fruti stat aving out the body aside 
and itself creating (a dream body in its place).”” God can- 
not create as He is dependent upon the merits and demerits 
of the self. (107) 


Sce seayavs vihrtya soayant nirmaya, BU, 4.3.9. 
Sa sae wera asta aaeaa | 
wera Fae, salfeata Patera i te< 


By the words revealing its own lustre, it is only the 
latent impression present in the self is mentioned. And, by 
the words “by its own light” what is intended to be con- 
veyed is the esssential nature of the self, namely, conscious- 
ness, (108) 


See seena bhivs soena jotiss prarapiti, BU, 4.3.97. 


seine acta eag_araarsaifaatera: | 
mrernaretol Rafa: ean edn 08 


__ The instrumental suffixes in the words (bhasd and 
dpotiya) convey the senses that the self is of the form of the 
Tatent impression and light respectively. The existence of 
the self as a manifested factor in its aspect of latent impres- 
sion and as a manifesting factor in its aspects of conscious- 
ness or light is stated to be dream. (109) 


JANAKAVIDYAPRAKASA 661 
warasathratsarara_ east: gar wat | 
a satfae! arerarar areraa ofeerara_ 1 eee It 

Here since no other light exists, the self is self-lumi- 


nous. The latentimpression cannot illumine, a 
hausted by being manifested. (110) 


arenghcaaaraTae aaa | 
a SIN erisattatiaed aaa af 1 gee Hl 


In the waking state which is associated with the self 
intellect, mind, sense of sight, light and objects, the self- 
luminous nature of the self is not possible to be discerned 
by men. (111) 


4 ages asad wenfeaaad: | 
wR g areata cat GRA ee 


It is not possible in the state of deep-sleep too. It is 
because there is the absence of the manifestation of a factor 
that may be manifested. In dream, there is an entity, 
namely, the group of objects of dream and the self is dis 

tinguished from it. (112) 


ai ‘SIRRAgRET AAMgaa: | 
geaaearresa 4 caf Fafa 228 I 
Having doubted that in the state of dream, the self 
cannot be distinguished in view of the fact that there exist 


the self, the knower, the means of knowledge, etc, the 
Sruti text in the words na tatra negates them. (113) 


Sce na tatra rathih na rathayogth, BU, 4.3.10. 
varardih aeqet suza aiea aR | 
ard arranaei Rata eaafied 1 228 I 
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The objects like horse, chariot, etc., provisionally 
merge when the merits and demerits that project the waking 
state are exhausted, The latent impressions arising from 
the experience of them exist in order to project the dream 
state. (114) 


aelecaiar Piet ara Baa 1 
waa aa eardtai Feared asada ee 


In dream there is neither the material cause nor the 
efficient cause known in ordinary experience. Hence, the 
illusory character of chariot, etc., hold good. (115) 


saga daeateareraata: | 
avatiafiia 4 & scimataa ni 228 11 


The characteristic of being a creator, may pertain 
even to a supra-relational entity through avidya, desire and 
merits and demerits, It is with this in view the Srufi text 
says that the self is the creator. (116) 


Sce sa hi karta, BU, 4.3.10. 


reoieariareae ARATE 
aiteRate aaeege #8 W 


‘The Sruti cites hymns in order to substantiate what 
has been said in the brdhmana. In the hymns, the self- 
luminous nature of the self and its distiviction from the 
body, etc., are clearly set forth. (117) 


amma arte eaatiainesom_ | 
waka saa ad eal ea | eee 


‘The beings only see the sport of the self in projecting 
through avidyd in the state of dream. But none sees the 
self. (118) 
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Fataestieant gat tee Giada | 
‘gel a aed galas sughafecrer: 11 228 I 


That the self which manifests the dream state is 
different from the body, is confirmed by the belief of the 
physicians. They say that one should not wake up the 
self of a sleeping man violently. (119) 


In dreat 


the self goes out of the body of the wakiog 
through the regions of the sense-organt and remains 
outside. If itis violently roused, it may not get back to the 
specific places of the sense-organs through which it went out. 
In that case defects such as blindness and deafness may result. 


Reraaeama sale BARTER | 
aIgarIARleRaeaES TIT 1 2Re Ul 


Not tolerating the position that the self is self-luminous 
and is different from the body, the Carvakas deny the 
dream state and affirm that itis an aspect of the waking 
state, (120) 


aqueanided ofr atezraat: 
ward gered ‘eaga: Aaa: TIM LR A 


It is wrong, It is because the distinction between the 
state and dream state is well-known in ordinary 
experience and in the scripture. In the dream state the 
self is self-luminous, sentient and is distinct from body, 
etc, (121) 


1. at a? aa 


2. erent: eft arfiwerceiara: re: | ghrestgeeren sre: 
eq eam: ef ore! 
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Alaaat sir eet acs aaa: | 
gereeay a ar oy gia ai ATT 1 eRR II 


Having raised the doubt that since in the dream state 
too, pleasure and pain — the effects of merits and demerits 
are noticed in the case of the self, the latter must be asso- 
ciated with merits, the fruti beginning with sa vd esa 
states that the self is free from karma (that is, merits and 
demerits). (122) 


eee ant sia aq weataaa | 
Beam seats Ara: BIAA_ ii BRR I 


In the state of waking, there is much defilement in the 
self, In the state of dream, it has a little amount of clear- 
ness. It is very clear in the state of deep sleep. Hence the 
latter is called sammprastda. (123) 


See sa nd esa samprasade rated carited, BU, 4.3.15. 


ae vat afar Bara: daa | 
gaara art wacarltaht AsraT 11 222 HI 
Enjoying himself and roaming in the state of dream 
and taking rest in the state of deep-slecp, the self again 


reaches the vein to experience the state of dream. This is 


the connection (among the three texts of the Upanigad), 
(124) 


widaata 4 gah Galan | 
ave Gad BA Seer AAT_ 1 eR Il 
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In the expression ‘merely (eva) secing the results of 
good and evil’ by the word ‘merely’, what is intended to 
be conveyed is ‘without doing anything’. In the state of 
dream, since the productive factors are not present, the 
self does not perform any activity. (125) 


ard anata wnra atatiia A | 
agied sfeard ofani gira i 226 1 


‘One passes on to the dream state from the waking 
state, and from the dream state to the deep-sleep state. 
This is the due order. The word pratinydyam means inverse 
order. (126) 


shat aren anareag aad | 
ARMA SAT AAA 11 AR Ul 


‘The veins which are the abode of dream is referred to 
by the word pratiyoni in the Srati text. Having taken an 
inverse order, the self reaches the place of veins to experi- 
ence the dream state. (127) 


waar earagel & sega: | 
aera amare: afafeala Aiea eRe UL 


‘The supra-relational nature of the self is the cause of 
its non-attachment (to good and evil). The word Ai in 
the text indicates the reasoning that disproves the view 
contrary to the above, Or, it indicates common experience, 


(128) 
See asango hi ayavk purusab, BU, 4.3.15. 


If the self were really active in the dream state, then the 
merits and demerits or good and evil — the results of activity 
also would pertain to the self. Being real they cannot be remo~ 
ved. Asa result, liberation which is identical with Brahman 


A—8t 
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hat is free from any activity will be impossible. ‘The scripture 
that prescribes the means of liberation would be futile. ‘The 
absence of the continuance of what are experienced in the dream 
state shows that the dream state as such is non-real. 


agrrancaa Bae: eo: Ba: | 
RaGSA SAE FA A META TA: 1 ARV 
Or else, the distinction of the self from merits and 
demerits is conveyed by the word ‘unattached’ and from 


desire, by the word ‘supra-relational’. For, desire is not 
the quality of the self. (129) 


ananotgatok tena Bhasati, BU, 4.3.15. 
a $94 aa ii aren sada 
aff afied aa Grad armada 1 geil 
(It is objected:) the two Sruti texts — ‘He goes wher- 
ever he likes,’ (BU, 4.3.12) and *He functions as he likes,” 


(BU, 2.1.18.) clearly set forth desire (on the part of the self) 
in the state of dream. (130) 


acai adel afrai az_aleraa_ 1 
salasaaada aa alter aat aor 11 282 I 


(It is answered:) if the (above) two texts were to 
convey that desire on the part of the self were real, then 
that desire would continue in the waking state too. This, 
however, is not so. Hence it is non-real. (131) 


SaaS aR FTAA | 
sarees goes EBA AEWA | 238 I 
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Based on the perceptual cognition (in the form ‘I am 
the agent’) in the waking state, Janaka, having doubted 
that agency is real on the part of the soul asked Yajia- 
valkya again (to instruct him so that he may have the 
correct knowledge of the self). The answer to this is con- 
tained in the expression ‘merely seeing’. (132) 


qeaaan: wat Rgaaeeista: | 
BaReaguaReaRGART 11 223 11 


From the stand-point of the ignorant, the self is the 
agent; and from the stand-point of the knower of truth, it 
isa non-agent, Thus based upon the experience of the 
wise one, the self which is consciousness is distinguished 
(from the characteristic of agency). (133) 


FaEA_ ARTETA TN a Ga | 
gesfera were cera aaa) 238 I 


Although the self moves in the waking and the dream 
state, yet it is not affected by the characteristics of the 
two. In regard to this, the illustrative example of a great 
fish is given. (134) 


ged anaaeiia taeakitaaan | 
aaaanaga Aaasa: safaa 1 ek 
‘Thus by way of explaining the nature of dream, the 
distinction of the self from the body, etc., its self-luminous 


nature and its supra-relational character —all these are set 
forth. (135) 


Le RAT Fy Bh Fey Wy TH Te 
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18.5 The Self is Non-Dual 


a Uy qelees cera: wan ga: | 
ayfiigeeractaat 477 SR: 11 238 I 


This dream state of such nature is given as an ex- 
ample of the world hereafter. And the deep-sleep state 
serves as an example of liberation. The subsequent texts 
deal with the latter. (136) 


ag! aeARA RETIRE | 
aa gaegeaa ata safiaiaa_ i 229 I 


In the Sruti text ‘That is his form’ (beyond desires, free 
from evils, and fearless), the nature of the self having 
attained all desires (in the state of deep-sleep) has been 
said. This is confirmed by the earlier Srufi text on the 
basis of the illustrative example of a hawk. (137) 


See tad vf asya tad aticchandth apahatapipms abkayari rapam, 
BU, 43.21, 


See also BU, 4319. This text means: ‘just as a hawk oF 
falcon flying in the sky becomes tired, folds its wings, and hastens 
to its nest, r0 does this self run for the deep-sleep state wherein 


falling asleep, he desires no more desire and dreams no more 
dream, 


ween Reid gsteae wea | 
Bat yaaagaanarrgea: | 28 I) 
‘The nature of the self is indicated here in its entirety. 


As in liberation, in the state of deep-sleep too, the self is 
non-dual, self-luminous, and bliss, (138) 
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ater 'g Pactra gagearaqaar | 
waar a iter eamarrgaa! 1 238 Il 


Although avidyd exists in deep-sleep, yet it does not 
conceal the self-luminoas, blissful and non-dual nature of 
the self as there does not arise, misery, ete., from a second 
entity. (139) 


Bagvared aq_earca: ernst: | 
aaPreiteatiaaen ar arate 48 g8° Il 


Misery, etc., born out of the second entity in the state 
of waking and dream are only caused by avidyd. This is 
described in the text — td 0d asya, etc. (140) 


Bera: gael SERA | 
aalseft af a atiaganitteia i tee i 


When the highest knowledge is attained in the waking 
state, then its latent impression manifested by the witness- 
self gives rise to mental state in the dream state in the 
form ‘I am everything’ which manifests one’s non-dual 
nature, (141) 


‘The import of this section of the Upanigad is that the self 
experiences the pleasure and pain in the waking state owing to 
ite contact with the objects through the sense-organs. In the 
state of dream, it experiences misery or pain derived from the 
objects that are projected by the sdsands born out of the experi- 
cence of the objects in waking state, 


See BU, 4.3 20, 


‘The import of the text — ahavh cea idavh sareo'smi iti’ manyete, 
BU, 4.3.20, 


1. tay aferar- 
2 Seqeretor = $5 Sn Bis 
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aalarara: Wat Stet aataasiara_| 
areaed Basar gaeegTIA: BA: HN BR Il 
To beof the nature of everything is the highest state 
asit is not subject to destruction. To be in the from of a 
king or a God in the state of dream is subject to destruction 


‘as the Upanisad itself uses the expression as it were with 
reference to them. (142) 


See s0'sye parame lokat, BU, 4.3.20. 


See also atha yatra deoa iva raja iva, 


araganhi ad aagciifterah | 


sang aie fe ei eines ad 288 I 


It isdoubted: non-duality and duality appear in due 
order in the self in the state of deep-sleep and in the states 
of waking and dream. What exactly is the nature of the 
self? Its nature is described. (143) 


aa aaled gu sted atagaarea: | 
SAMA: SAHA Fea: 11 222 I 


‘The non-dual nature of the self is to be everything. 
‘This has been sct forth earlier. It is said so on the basis of 
the Sruti text, one’s experience and further it is the supreme 
human end. (144) 


rasta aesedt alta argad ga: | 
ores: grianiiaraieatea 224 Il 


‘The world tat conveys that it is well-known in the 
Upanigad. The word etat refersto one's experience. Its 
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nature of the supreme human end is conveyed by the 
words ‘beyond desires’. (145) 


See ted od asya etat aticchandih apahatapipms abhayox ripam, 
BU, 43.21. 


Rrangatrenmaraggaa ag | 
anigagd eataaaa 11 226 I 
It is proclaimed in the Upanigad as free from defects 
and duality. In the state of samadhi and deep sleep, non- 
duality is experienced of its own accord. (146) 
Bra: er ea on al sa: eA | 
aevied Bread ated a & ui eee 
‘The word chandas means desire. The word papa 
means action. The word bhaya means the fruits of action. 
‘This group of evil is not at all noticed in the non-dual 
entity. (147) 
fata g aard 3d cea gia | 
Aft Bi gaara terete “raed 1 tee I 


Duality which is associated with the above three 
factors is rejected by the word vai in the Sruti text as it is 
not a human end. (148) 


Sce tad wi asya etat aticchandah, BU, 4.3.21. 


aihetelge: aa ye areatraraa | 
aa get aa ga: eaerrenizasiana il 288 I 


1. frardar- Go Ss 2% 
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Just as one embraced by one’s beloved wife is happy 
without having any concern for his fields or his home, in 
the same way, he who is asleep is happy as he is free from 
desire or fear. (149) 


See tad path priyays strip sanparteakioh na bihyor kiteona 
veda nintaram, BU, 4.3 21, 

Aer Fea ara sara: sas=4q | 

armed aagemnasid aatera_ Wee Hl 


By the text tad vd asya, absence of desire is explained. 
Let non-duality which is the essential nature of the 
self be understood as that in whose form all desires have 
been attained. (150) 


See tad i sya ctediplatimen simakinend ckimess rapen 
fokdntaram, BU, 4.3.21. 

agen aaieaiad ead 4 & | 

aft earner 51a gare: aI 42 I 


He who desires to go to sleep or to go into samadhi 
does not desire any external object. On the other hand, 
he desires only the self. And the latter is attained by all 
{in deep-sleep). (151) 


arming asd a aps | 
oa wirareafa a Pema ater gar Hl 4k IN 


He who is 


tiated with delicious food does not desire 


for food at that time. In the same way one who has , 
attained the self which is desired does not desire any other 
object. (152) 
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Aen aa aaa AAT | 
aiterad cae ata Frsitedeaa 1 248 


‘The self which is free from desire is always free from 
grief. The term fokdntaram means that it is different from 
misery. By this it is conveyed that it is free from misery. 
(153) 


‘The meaning of the word fokinteran in the text — tadod arya 
état aptakimam dmakiman akimar rapah Sokinteran BU, 4.3.21 in 
explained in this verse, 


ag tata saladt 4 ater 
Fal STG aA_BI a IAAT | Le A 
[It is objected:] merits and demerits and false identi- 

fication with one’s body — these cause grief in the state of 
waking. Inthe same way, it would occur in the state of 
deep-sleep. (154) 

id Reaetreneterentieiea | 

figeagaciesher: gata Ae eh Il 


[It is answered:] it is not so, In the case of a person 
who is asleep, the false cognition of identity with body 
associated with the characteristic of being a father is not 
noticed, because the erroneous cognition of the body as the 
self in the form ‘Iam a father’ is lost then, (155) 


Sce atra pitd apita bhavati, ..., BU, 4.3.22. 
aria aaiiareg afioncereerara | 
gee Gere ARATE SG GIA: 248 I 


The false cognition of identity with one’s body is lost 
‘Decause the merits and demerits that give rise to enjoyment 
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in the states of waking and dream are exhausted. The true 
nature of the supreme Self is that it is untouched by 
merits or demerits (that is, good or evil). (156) 


See anenodgatarh puryena anonvdgeters pipena, BU, 4.3.22. 


eaared aaetea goat aatsfae: | 
ater water: gat Mararenfaaaa uv e4e I 


Mind is referred to by the term ‘heart.’ Merits and 
demerits pertain to it. Affictions too (which are the results 
of demerits) pertain to mind, And inthe state of deep- 
sleep (since the mind provisionally merges in avidyd), the 
self transcends afflictions (or grief). (157) 


See tirse hi todd seredn Sokin hrdayasya bhavati, BU, 4 3.2.2 


ag aieBaa_ gat Sarat goad | 
gat a ceadicamg: cash clear: ee 
[It may be said:] like grief, consciousness too is lost in 


the state of deep-sleep. It is because every one says ‘one 
does not sce anytning during deep-sleep*. (158) 


araaeeaTat wraesieag Ha | 
seugenlean: get a gel aio: aaa 1 248 II 
‘The logicians say: knowledge like desire, etc., arise in 
the self owing to unseen merits and demerits. In the state 
ofdeep-sleep, the self does not have knowledge as the 


mete that would give rise to knowledge are exhausted. 


ag cae aeeada | 
a gts: Ferg geek gaazw 1 tke 11 
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A reply to this contention is given in the statements 
“It does not sce in that state,’ etc, The reply is: ‘there is 
no loss of consciousness but there is loss of mind,’ (160) 


See yod vai tanna pafyoti pelyon vai lanna patyati, BU, 4.3.23. 
aroeq: atanred aeetisagit a_| 
a get Gareta aaa ST ST: ee Hl 


aaaela aaate aah: | 

aqfaea car ear aaa 4 gat 11 282 Il 
aiaarataaa_ceaa saat: | 
SMEgAVIwa_ sak a HAR M1 283 


‘The word fat (in the above text) conveys the state of 
deep-sleep. The particle vai is in the sense of definite 
pronouncement. People say that in thestate of deep-sleep 
a person does not see anything. 

What has been said by men of non-discrimination, 
namely, that there is absolutely no cognition in the state 
‘of deep-sleep must be analysed. Then the self sees and yet 
does not see. 

Since the consciousness that is the witness is eternal, it 
remains by manifesting itself. It does not sec in the sense 
that there (is no second entity apart from it which it can 
see as there) is the loss of the distinction of knower, know- 
ledge, and the object tobe known. (161-163) 

See ‘na hi drastub dreteh viparilopo vidyate avinaliteat, na tu tad 
doittyamastitate'nyad-vibhaktans yat patyet? BU, 4.3.23, 


aaa _gat Peed aad ora | 
wag zat sitaen: gata: wea: sat Mh kee I 


Hence in the state of deep-sléep non-dual concious. 
ness is (experienced to be) the essential nature of the 
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supreme Self. In order to affirm this, several functions 
(like tasting, etc.) have been set forth in the Sruti. (164) 


‘The point that is of importance here is that the consciousness 
nature is eternal; but since the objects that are to be tasted, ete 
fare not present, the self is said to be not having the function of 
tasting them. 


See BU, 43,24-80. 
ag aasagd sient wedi | 
a 8a 2a Pe a euartenerera ade 1 284 I 
aaa oat waenaeaa_fefalea aa: | 
aaara: ea yer eeaAARAAA 11 288 I 


In the state of waking, duality is experienced by 
every one. Why should it not be held that the self is 
characterized by duality ? Having raised this doubt it is 
answered thus. 


When there is the false cognition of the existence of 
something else in the waking state, then the self is the seer 
andthe other factor appears to be seen. When in the 
waking or dream state, there is something else besides the 
self, as it were, presented by ignorance, then one, thinking 
of oneself as different from that of something — though 
there is nothing different from the self, nor is there any 
self different from it — can see something. (165—166) 


See BU, 4.3.31. 


‘a aeqvara area ‘ag Rat | 
afsentatrer ae Peat atadafe: 1 2e9 1 


1. wdafiegy -:, a, %, on, at, ats; AAA 
Wet 
2 aR Hy Fe Ha Ty A AT AT; ARTE 


Te | 
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Beginning with the statement — yad vai tanna pasyati, 
the self has been explained in detail. The discussion is sum- 
med up imthe text salila, etc, (167) 


Salita cko drag advaito bhavati, BU, 4.3.32. 


are aeeage: erenadlaa: | 
wala FASTA Ml Lk I 
‘The self is pure like water as it does not have a cause 


and effect. Since it is of the nature of consciousness, 
wherefore could it have relation to avidya, etc. (168) 


aed dae arlene: | 
Baise Ta eases Me 


Having raised the doubt that the self would be mani- 
fold even without its relation to a cause or am effect, it is 
said that it is one. (169) 


The import of the word eka in the text salila eko drasta 
(BU, 4.3.32) is set forth in this verse. 


aeRaAAaAReARTa | 
aa & gategatia Tea Fea A Lee I 


By the term adrasta what is conveyed is that it is 
not of the nature of a productive factor. This interpre- 
tation is based upon the ruti which states that ‘when 
there is duality as itwere (then it is the seer)’, and ‘when 
everything has become the self (then it is not the seer)’. 
(170) 


In the text — salila oko drastd (BU, 43°82) the expression 
eho'dras(a is split as ekab adrastd. 


See BU, 45.15: 
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waa: quien sateen zea Staal | 
abareringargaisd Faq 4a: 1 292 1) 


Or else, by the term drasta, the consciousness which is 
jolute by itself is conveyed. Since it is free from any 


is 
relation to avidyd and its effects, it is non-dual by itself, 


(0) 


tho drastt, the expression eko drastt is 
meaning of the word drayta is explain- 


In the text — sali 
hah drags and. 


Sareea TAARARTA: | 
oa garalidelt aq araiata a a: 1 288 I 


The word esah (which is used in regard to object that 
is immediate) refers to the inner self’ which is immediate 
(and which is identical with Brahman). It is because it is 
manifested when the mind is directed inwards, and there is 
also the Sruti text — ‘That which is immediate without 
depending upon any pramdna.’ (172) 


aera Fearraaeiead | 
wala wearde atg aaifediad 11 293 I 


‘The word brakma (in the expression brakmalokah) in 
the Sruti text etymologically conveys Brahman as that 
which is free from a cause, the effect, the generic attribute 
and specific characteristics. (173) 


wat aterdaladsiaiataa: | 
Tea TH eels See seq || 208 |) 


On the ground that the word lokah is derived from the 
root lok which conveys the sense of perception, and since 
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the latter is the subject-matter at hand, the word lokah 
conveys the sense of perceptual cognition (that is, imme- 
diate cognition). (174) 

Hence the expression brahmalokoh means brahmsiea lokah, that 
fs Brahman which is immediate cognition. 


fagrigeqerer aac aera Fe | 
Ata afta meracaaita: i 2% 


‘The state of Brahman conveyed with reference to the 
self associated with the intellect in the previous text is its 
permanent attainment. All other attainments find their 
culmination herein. (175) 

Sce «sah brahmalokah, BU, 4.3 32 

‘The import of the text «#4 asye param gatih, BU, 43.52 
forth inthis verse. 


aga vata ‘Aaleraread | 
sepaltraa: ving, Peat waa 11 28% 
The state of Brahman is its supreme glory. All other 
forms of glory arise from avidya. ‘The term sampat (glory) 


means exceeding abundance. It is referred to as vibhitti 
too, (176) 


‘The import of the text «#4 exya poramd sampst, BU, 43.32 is 
explained in this verse. 


aise Ga Stat Stare afar: | 
afaneraarra: 7 Aaisarrarata I 229 I 
This is its permanent world. All other worlds are 
‘ephemeral as they are achieved by means which are also 


1, ater — 6, 5, 3; cafafterrraerg afta 
erty a qe 


680 ANUBHOTIPRAKASA, 


transient. This one is not s0; it is because it does not depend 
upon any means. (177) 


‘The import of the text — efo'sya paramo loka), BU, 4.3.32 is 
explained in this verse. 
18.6 The Self — the Supreme Bliss 
ara: waisea gatetaAe | 
alacant aa aaq_saea 11 2e¢ 


For the self, its identity with Brahman is the supreme 
bliss since Brahman transcends all forms of bliss, and since 
in it all forms of bliss find their culmination. Hence it is 
said here that it isthe supreme bliss of the self. (178) 


‘The import of the Suti text —eps'sya parama ananda BU, 
4.3.32 is explained in this verse. 


are: wala zeaqraaeea | 
cael aaa amat Baad 1 268 11 


In order to confirm the view set forth earlier, namely, 
that for the self its identity with Brahman is the supreme 
bliss, the ground that is capable of substantiating it is set 
forth in the statement ‘Other beings live on a particleof 
this very bliss’. (179) 


See BU, 4.5.32. 


Bris Aa aerqaeaataa: | 
geaqneaassaraaiy aged | 2<° |) 


Although the bliss is absolute, yet because of avidya 


it is conditioned (as it were) by intellect, ctc., and is 
referred to as particle. (180) 


‘The word mdtrd in the text clasyaica dnandarya anydni bhatdni 
naire spajten BU, 43.32 is explained im tia vere 
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araaigegeoreralarrsaraal | 
ceed atafig, ai aearefa: HN 2ee 


‘The Sruti refers to the supreme bliss in a Srotriya in 
order to convey an idea aboutit through its particles present 
in the beings beginning with men and ending with Hiragya- 
garbha. (181) 


Sce BU, 4.3.33. 


Alera azarast Frew aaa: | 
ateagia_ Bead are: BF SAA 1 eR I 


A Srotriya is one who knows the Vedas and also the 
Sastras, He is free from sin, as he is the knower of truth. 
He remains by discerning the defects in the objects of enjoy- 
ment, and is, therefore, not afflicted by desire. (182) 


‘The meaning of the éruti text — yaica dretriyah vrfnok aki~ 
mahatah (BU, 4.3.53) is explained in this verse, 


a atearrataarat gat fre: | 
adaiatidisa: ad ad eva 28 
‘The words ‘happiness’ ‘contentment’, and ‘freedom 


from desire’ — all these are synonyms, Hence every form 
of bliss is rooted in one who is free from desire. (183) 


ABA ermateaa_aalara: ae Raa: | 
alsaa eee ar aah one Fafa 11 228 I 
Since a Srotriya is free from all desires, every form of 


bliss exists in him simultancously, Sage Tittiri has said 
that such a one experiences all desires together. (184) 


See so'fnute saroin hima saha, TU, 1.2. 
6 
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aaa waaay ar fafa 1 
aa art Faced gfe aeraé set 4 
‘That which is higher than Hirapyagarbha is the 
absolute. Hence enumeration of joys (increasing step by. 
step in multiples of hundred from human joy to the joy of 


Hiranyagarbha) is not applicable therein. Another Sruti 
has said that words do not function in respect of it. (185) 


See yato nico nivertente, TU, 2.9. 


Afaongaat at aerraisa ‘faa | 
aeataaaran sbrissaaat 1 2% I 
tis only a particle of that Brahman-bliss which a 
knower of truth experiences that is experienced by the 
beings beginning with a sovercign and ending with 
Hiranyagarbha. (186) 
aaceard anes ast ‘get Waa | 
act ghia Qatierdtientemiaaar_ 1 2c 1 
Although the teaching that is to be imparted has 
been given, yet the king atks as before. The sage was 


afraid. ‘The cause of his fear is set forth in the statement 
beginning with the words medkdvt. (187) 


See medhdet raja sorcebhyeh ... uderoutstditi (BU, 4.3.53) 


deat folat aatadte g aah | 
arate wa Bagram 1 2¢ 11 


1. faeqe- a 


& qase-1, Fw, a 
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“The king has been forcing me to transfer all my 
knowledge to him, He does not leave me.’ This is the 
cause of fear and not ignorance of answer (to the questions 
of the king). (188) 


“On the plea of asking questions desired by him covered by 
‘the boon, the kiog wants to possess all my knowledge” — this 
was the cause of Yajtavalkya’s fear. 


waa: gia coral aetebaerat: | 
aia atran tact fad qelraszaa ul 2<8 1 


For the world hereafter and liberation, dream and 
deed-sleep state are the examples. These two alone have 
been explained by the sage. The two analogues remain 
to be explained. (189) 


18.7 Transmigration of the Self 


Baran ag%_Fasierat TAT | 
gata ghrar seg ataishistaa | 28° I 
‘Just as one comes to the waking state from dream, in 
the same way one goes to the other world by being dis- 
sociated from the body. With this in view, it is stated by 
the sage that one comes to the waking state from that of 
dream, (190) 


aed agfnaelatiad qeAna: | 
apn, eam aera Fata ‘selhfavaA, th 29 Il 


‘A cart, heavily loaded, goes on rumbling by being 
directed by a sentient being. (191) 


See yathd anh susamakitan uttarjat ylpat, BU, 4.3.85. 


1. weber - 
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wine & Regen araectararra | 
eqn gan & eaerdin_sepsearagder 288 


‘The subtle body present in the gross body, being pre~ 
sided over by the consciousness — the self, goes out prece- 
ded by expiration by making sounds such as hiccough and 
the like (192) 


See eoameva yam Hirira Atma prijtena dtmand anvdradhah wtsarjan 
iti, See BU, 4.3.35. 


soreantenraren Sea TATA. | 
ariataaararantal AAA: BA: | 283 Il 


Following the ascent of the limiting adjunct, the self 
appears to ascend. It docs not do so by itself. It is 
similar to the reflection of the sun in water ina well. 
(193) 


aiaeaanig agataretion | 
gaia agg waai aqua: 1 288 1 


‘That misery which is experienced by the one who is 
about to die when his vital parts are slashed by the uddna 
aspect of vital-force must be thought of by those who are 
desirous of liberation. (194) 


ite seat ari Be: sre aera | 
aqunand ‘araagea saa 11 24 I 


Either by disease or by old age when the body becomes 
emaciated, then like a mango which when dissociated from 


1. Sqrerare ad oe: arffeeredaa) @. arrereaers 
wears ‘gare! of ara: | 
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the tree falls down, the self is dissociated from the parts of 
the body. (195) 

See BU, 4.3.36, 


fui ezaerrerstanin sere | 
suits anita ardtaurig a Sat 288 


The self comes out of its abode — the intellect and 
attains the waking state through the veins. Now [at the 
time of death], the self reaches the heart through the veins 
in an inverse order. (196) 


serecntaircad aRATAA ge | 
gant aeataset stoi anf] ABA, | 280 I 


Earlier there was movement in the form of going from 
and coming to the heart in order to experience the states 
of waking and dream on the part of the self. Now the self 
moves out of the body in order to sustain the vital-force in 
another body. (197) 


areca 22 ANT sera | 
aieaerage aia aaah Aer | 886 I 
‘The sustenance of vital-airs is for the purpose of 
enjoyment in the body that is desired to be taken. The 


self, however, does not have the power to accomplish the 
object of enjoyment” — if it were said so, then listen, 


(198) 
aematatsae’: ata aaa gt | 
aeang Pendtad, TIEERAT TAA Il 88 I 


‘The object of enjoyment are provided by people who 
accomplished (already) by the (past) merits and demerits 
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of the self, In order to elucidate this, the illustrative 
example of a king is being given. (199) 

See BU, 4.3.37. 


ag sitaaria gare sas: 1 
Baio wegaraa: etonfstat: Nl Ree Il 
Ugras and others are acquired by a king by providing 
means of living to them. In a person who is dying, relatives 


in regard to his future body are accomplished by his past 
merits and demerits. (200) 


‘The import of the text of BU, 4.3.37. isset forth in this and 
in the following verse. 


Upra is a particular caste’ or so called from their fierce 
deeds. 


By the word ‘others’, satas and the leaders of the villages 
are to be understood. 


See SB on the BU, 4.3.37. 


i gaifgmara setarastaer: aa | 
sacrafere aaa Aagaiesa: |) Rok I 
In the same way, all await the birth of a son thus: “in 
this season, Brahman will appear in the form of a son.” 
(201) 
See BU, 4.3.37. 


Since the self is identical with Brahman and since it appears 
fas the son when associated with body-mind complex “the wise 
ones refer to the son as Brahman. 


afataait deer sta aga ae | 
Fergen at am Froviy ed ARa_ 11 Xo? I 


=e Sar wy 


JANAKAVIDYAPRAKASA 687 


It is objected: logicians say that in the case of a dead 
person, the sense-organs along with the body are dissolved 
here. How could Brahman (that is, the self freed from 
body-mind complex) being free from limiting adjuncts 
move? (202) 


sroitenteas warear areata reer | 
sromaarenanitcanta afta wat aA: | 28 


With a view to convey that it is only the self having 
for its limiting adjuncts — the sense-organs gocs to the 
other world, the Srufi states that the sense-organs approach 
the soul at the time of the falling off of the body. (203) 


See BU, 4.5.38. 


MW Re® 


Ugras and others approach the king who desires to 
depart with a view to pay their respects to him, In the 
same way, the sense-organs approach the dying man. 
(204) 

See BU, 4.3.82. 


adorned staat 3% amedate: | 
Reratg dant wlaara saa Ret I 


In the third brahmara, it has been said that the self 
moves in the body in the states of dream, etc. ‘Then its 
transmigration to the other body and liberation are set 
forth. (205) 


a malar 3% aed area ea | 
suitdta aa sae aaa BAA | 29% I 
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When the one who is about to die becomes weak and 
attains delusion as if were, then the sense-organs merge in 
the self associated with intellect. (206) 


aseeraa: Maat sone | 
aa ceaiitsa Preitonetaa Roe 1 


What has been said on the basis of the illustrative 
example of a king, namely, that the sense-organs merge in 
the self of a dying man is restated and the manner of 
merger is set forth in detail in this brahmana. (207) 


AsTTAATE: HFA AA TIZAT_ | 
saitsa arate aargrr @fF ABT 1 Ree Il 


‘The sense of sight, etc., are luminous and they are 
expanded like the net of a fisherman in the state of waking. 
The (soul of the) man who is dying enters into the heart 
along with these. (208) 


See BU, 4.8.1. 


waa a: oa ays: gaat eA: | 
Atariagar disd Arraawsea 1h RS 


‘The sun who is the presiding deity of the eye and who 
carlier bestowed grace upon it in order that it may ex- 
perience [colour], now turns away from alll sides as there 
is no enjoyment now. (209) 


Collar a uated parin parytoartate atha arapajho 


staaeivdenraeenegiear | 
Br RBRAUTANTENA FAA | Re I 
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Since the sense-organs are withdrawn, since the sun 
has turned away from all sides, and since the selfis not 
capable of secing, the self fails to notice colour, (210) 


afwal adientatediataa | 
oats a4 gaat sata: R22 Il 


In regard to this, the universal experience is shown 
with reference to the dying man, the people say “The eye 
becomes united with the subtle body; he does not see.” 
(21) 


‘See okt bhavati na pafyatiitylhub, BU, 4.3.2. 


salsa at ein cram | 
shraracaed arise alsa Ml R22 Il 


The sense of sight gets merged in the intellect: the 
power of the sun, in the sun. Let this consideration be 
applied to other sense-organs and their respective deities. 
(212) 


See BU, 4.4.2. 
ereaiigRiara BAIA: | 
AUST AAA FAH FATT M1 RAR Il 


The tip of the heart of the dying man which is asso- 
ciated with all sense-organs that are withdrawn brightens 
well. (213) 


See tasya ha etarya hrdayasya agram prodyotate, BU, 4.4.2. 


aibRerHal Fe IeaaraRaA | 
aremiarsa: Ga weateaaaIeaa Ree Ul 
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The latent impression which is present in the subtle 
body (that is associated with the self), which is manifested 
by the consciousness and which is of the form of the future 
body is referred to by the expression ‘brightens well’, (214) 


4 0a asic ge: serait saa gat | 
eeifatid ata Aarari seal 1 R24 I 
‘This manifestation of the intellect arises at the moment 
of death by the [past] merits and demerits. By this light, 


the self sees the world projected by the past merits and 
demerits. (215) 


aaaq Seca: Gane Fare Arata 
TRAHAN BR AAIUATEA 1 RE Hl 


Having experienced that form as in dream, the self 
will move out of the body. In accordance with the world 
to be reached, eye, etc,, will serve as the media. (216) 


If the self is to reach the world of the sun, it will go out of 
the body through eye. If itis to reach the world of Hiranya- 
garbha, then it will move out of the body through head. Other 
factors like the ear, etc., serve as the media if the soul were to 
achieve the world of the presiding deity of the car, etc. 


See tena pradyotena esa ttma nishrimati caksusfo od mardhno vi 
anyebhyo vt Sariradesebhyoh, BU, 4.4.2. 


18.8 Transmigration to the Other Body 


Yasaka: saa Fela: ga: | 
a Pigrat aia gd ah sete aan 11 Ree IL 


He who is desirous of going out of the body goes out 
along with vital-airs and sense-organs, with particular 
consciousness. This is similar to the cognition in the heart 
referred to earlier. (217) 
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ge arctan Fried, steeiftcry | 
ae, dtePealaisa GrPigrrea Rte 1 
Earlier knowledge is set forth in order that the self 
may go out through the specific veins, Again it is said 


that the selfhas another knowledge in order that it may 
reach the specific world. (218) 


Sce sa vijdne bhavati savijfdnamena anu avakrimati, BU, 4.4.2. 


Rasiegaiara aaa aa aI | 
sraraaedeg: fie ele ageaa 11 228 11 


‘Just as the latent impression relating to the state of 
waking is the cause of the state of dream, in the same way 
what would be the cause of the cognition of another body? 
This is explained now. (219) 


Gar daar G4 gu ei a aa ea | 
aT aaa ceed SA Ate | Re I 


The meditative worship and all forms of knowledge 
except the knowledge of Brahman, merits and demerits 
and the latent impressions born out of past actions and the 
experience of the results of those actions — all these 
constitute the cause of future birth and enjoyment. (220) 


Sce tavt vidydkarmapi samanstrabhete parsoprajna ca, BU, 4.4.2. 


ag Gar ofkerardies %¢ gaa | 
red wala g Gara Ta: 11 BRE AI 
Meditative worship distinguishes the features of the 
body in the form ‘This body is for this soul’. Merits and 
demerits are the cause of the growth, decay, etc., of the 
body. The latent impression supports these two. (221) 


1, awd sH-8 
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n ens 
anal 8a & amngeaig sieaoit 
area: area aval aT IA Ta RRR 
Since latent impression is capable of supporting medi- 
tative worship and merits and demerits, it is important in 
the case of the self. That is why it is mentioned as distinct 


from the other two (namely, meditative worship and 
merits and demerits), (222) 


wares weir Aasa cule: | 
alte and ad segrreategiaa_ 11 228 


Here the logicians state that it is only the mind of the 
Il-pervasive self that moves. But the Upanisad sets forth 
its view on the basis of the illustrative example of a leech. 
(223) 


See BU, 4.5.3. 


seal & Were eae TA | 
swaereg ag: fare a4 catgeiata, 11 R82 I 
Aleech present in the tip of a grass takes hold of 


another straw by its mouth and then withdraws the re- 
maining part of its body from the previous straws. (224) 


Regadtartieen faa Rerat we | 
Resgatterarcnri sratgrateer 11 22% 


The self having subtle body as its limiting adjunct and 
remembering another body by the intellect would lead 
itself (that is, the self with the subtle body) to. another 
physical body. (225) 
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ag Berard soar Perea: | 
cag Ranena aezatarasaAA | RRE Il 
What is the material cause in regard to the origination 
‘of a (new) body in the case of the self? Is it the one which 


has originated the present body or 4s it something else? 
Please tell me, (226) 


avian: gaakamaried a4 aaH | 
aaa ged aa arama: 1 8° Il 
A goldsmith takes apart a little quantity of gold, 
shapes it with great care and makes newer and better form. 
(In the same way, the self makes another —a newer 
and better form suited to the manes or other beings.) 
(227) 
aaiteatg Hater: eqeaera Ba: | 
aeraaitagrrateg Gait Sear 1 2R< 
‘The quintuplicated elements are the cause of the gross 


body. The subtle body is enveloped by these elements 
which being limited, are very subtle. (228) 


Faftendiel a: Gitta: Resta 
aah asqerag areal anieit arama: 1 82S. 


‘This body is created by the quintuplicated clements. 
It is nourished by the energy of the male parent. At the 
time of death, the body which owes its existence to the 
energy of the male parent is discarded just as one discards 
ashirt. (229) 


afigrantierantt ag %q at frat 1 
area Pardteg a ar genie alt MN Re Il 
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The sruti text — ‘That self is indeed Brahman’ (BU, 
44,5) is for the purpose of clarifying the substratal element 
and superimposed factors present in all the physical bodies, 
(230) 


a: dent gutted: 8 gard Ga: eH I 


aiearrecaRSAAAA: 1 RE I 


He who was referred to as a transmigratory being, he 
alone manifests of his own accord in the form of witness- 
self as the substratum of not-self. (251) 


faari adatainia: singatsfaer: | 
afaate: carter adanitad fala 1 282 1 


Intellect is the limiting adjunct that causes the notion 
of agency. Mind, vital-airs, sense-organs each one of these 
is superimposed upon the preceding one. And every- 
thing (in the final analysis) is superimposed upon the cons- 
ciousness. (232) 


aaa gaan adel ‘ZaIeA: | 
SaaS TAHA FA | RRR Il 
qeaerremaraaiaa gata | 
mitierearerataeIeg: Fy | RY II 

By the words tad efat the meaning of the word sarva is 


set forth. When the self is identified with the percepti- 
ble object, it assumes the form of ‘this*, 


1 wig 
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When it is identified with the imperceptible object, 
it assumes the form of ‘that’. The word ifi is used to indi- 
cate that the discussion upon superimposition is over. 
(233-234) 


See sarvamayah tad yadetatidesumayo adomaya iti, BU, 4.4, 


Here the words tat and cat which together mean ‘in fact? 
confirms the view that the self is everything which is conveyed 
by the expression sareameyah, 


giaae Betiecagter aa_| 
staael cared caret, ara: 11 234 I 


Identification with the objects that are perceived is 
clear. Hence leaving out this, identification with the 
objects that are imperceptible is set forth in the statement, | 
pathakari, etc. (235) | 


See yathtbir bhveti, BU, 44.5. 
ai Rael ee and 9 ai Fa 
aul aratraal aol FTAA 11 A Il 
‘The word karana stands for obligatory duties; and, 
the word carana signifies optional rites. Or, karana means 


the capability to carry out an activity and caraya means 
the mental resolve to do an act, (236) 


area a Beat ad SRST | 
aad ar verre ello: IA GAY RR HL 


The group of the latent impression, merits 
demerits and meditative worship is said to constitute birth. 
Of these, the predominant nature of merits and demerits 
is set forth in the Sruti. (237) 


696 “ANUBHOTIPRAKASA 
qaereq ga waa | 
7 AqFTUT: TE FATT Mt RRS Il 


‘Those who are devoted to the ritualistic section of the 
Veda assert that karma is prominent. Those who know the 
import of the Vedanta say that kdma or desire is promi- 
nent. (238) 


qaag_ finde a ater afr | 
arm ag: FA Sea FAT AAT |) RRS 


The subsequent sruti text — sa yatha etc, is for the 
purpose of elucidating this. kdma, kratu, karma and janma 
are the regular order. (239) 


In this group each subsequent one results from the prece- 
ding one. Hence this order is set forth. 


aaa: ar Bea zeae | 
ae ea ar era_aaicia gat aA 1 Ree Il 
‘The word kratu means abundance of desire that leads 
to activity to attain the desired object. Desire may or 


may not lead to activity. But if kratu exists one will defini- 
tely perform activity. (240) 


The meanings of the terms kama and Arafu in the text 
sa yathikimo Bhaati tat kratuh bhavati BU, 4.4.5 are explained in 
this verse. 


amararaacatd aeaeaianeh: aa | 
feqad mead aa waar Rega 11 R82 II 
A verse is cited in the Sruti in order to confirm the 


view that desire is the most important factor. Mind is 
called Jifiga because through it everything is known, (241) 


© See tadea Saktah sahs karmayt eti litigom.manah yatra nisiktam 
sya, BU, 4.4.6. 
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a: GU Heer wt seat Pralera: 
ahi Pacqudan agaa: eaar afr |) R88 


By stating “Thus does the man who desires (trans- 
migrate)” the sage concludes the description of the 
world intended to be conveyed earlier on the basis of the 
example of dream, (242) 


Sec iti mu kimayaminah, BU, 4.4.6. 
18.9 Liberation 
afta: ggeerara_afiat ar Pala | 
Beraead aad aeegareaa: 1) 223 I 
By making the statement beginning with atha, the sage 
commences to describe the state of liberation which he 


desires to convey on the basis of the example of deep 
sleep. (243) 


See atha akimayaminah, BU, 4.4.6. 
qataraitaeraraata aaa | 
anit dacdtepri sana Bara 11 <8 I 
By the word atha, the distinction from him who has 
‘been described earlier is indicated. It has been said that 


he who has desire undergoes transmigration. If there is 
absence of desire, one will be liberated. (244) 


earreqeqannaTag Rqeaa | 
ga: waa Aes sat AareaAAT | RV | 


If the supreme bliss that is the self is realized, then for 
what purpose would one desire for the object of enjoyment. 
Hence desirclessness would result from the knowledge of 
Brahman. (245) 
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area sama | 
ase geuad_ aad PEA eGeA_ 1 VE 


‘The state of being free from any desire is attained by 
the knowledge of Brahman. This issct forth in an aphoristic 
‘manner in the text — atha akdmayamdnah (BU, 4.4.6). And 
by the statement beginning with yo'kamah, etc., the above 
aphoristic statement is clearly explained. (246) 


aisernerer a son Teme AsIAT | 
Bate: eiat agaerit gaa qat | Ree I 


The vital-airs of the one who is free from any desire do 
not depart. This is the construction (of the text). Just as 
there is transmigration in the case of one who has desires, 
thereis liberation in the case of one who is free from desires. 
(247) 

See yo'kimah niskimah...na Casya prigth uthramanti, BU, 44.6. 


Sera TAA Ae A Area | 
aarmead J fenmaa feeals ee 1 


He who does not have any desire for external objects — 
seen or heard — is the one who is free from desire, And 
freedom from desire results from the absence of the latent 
impressions of desire. (248) 


. Rernaiar ern: saaabatea: | 
arerig_faferian: asa Free gf awa 1) 28S I 


The one who has discerning knowledge of the self is 
referred to as one free from the latent impressions of desire 
as in his case desires caused by erroneous cognition are re- 
moved. (249) 


‘The word nigkamab in the text of the BU, 4.4.6 is explained 
in this verse. 
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areemea: frag ge: ehitria: | 
amie eae eA: wR a Preah 


‘The removal of all desires from the intellect will result 
from the attainment of all desires. Never indeed will there 
be the removal of desiresif there are desired objects yet to 
be attained. (250) 

ta aaneairel Feamraea aaa 
smiet arenarerata Baa FaeT_ 1 R42 I 


Hence the cause of being free from desires is the attain. 
ment ofall desires. And the cause of the attainment of all 
desiresis to revel in the self and none else. (251) 


Fronfa: quae: ante afaeiaa: | 
arerat aaa afraradaPa Bn WR 


‘The view of the Upanisad is that the self is the supreme 
bliss free from any limiting adjunct. The several modes of 
happiness of all beings are included therein. (252) 


gaiasen area afi aferaafaa: | 
TURRET STAGEA FAZAA th RAR 


‘The modes of happiness derived from son and others 
are included in theself which is bliss. ‘The knower of the 
truth is the one who revels in the self. So he has attained 
all desires. (253) 


a denne a: a Prenat w8a_aa: | 
freamearer: aa daria shart 1 848 I 


He who has attained all desires will be free from any 
desire. Being free from any desire for external objects 
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because of the absence of the latent impressions of desire 
‘ones free from transmigratory process, (254) 
TAAAABMA TT BAIT | 
arena a aka aa aearataa: 1 R44 Ul 


The vital-airs in the case of the knower of the truth 
neither depart nor stay here; nor are they destroyed. It is 
because there is no cause for these. (255) 


‘Sce na tasya prigh uthrimanti, BU, 4.46. 


ara eleraa aaa aaa 1 
gafasrmrad aeAeneaasa: 1 R46 I 


Since bondage is fancied, liberation from it too is fan- 
cied. Yajfiavalkya sets forth this view by stating ‘Being 
Brahman, he remains as Brahman.’ (256) 


‘The point is that when asidyd is removed the self which is 
Brahman remains as Brahman. 


See brabmaive son brakmipyeti, BU, 4.46. 
aberatcate aandisenaaa: | 
ICAL AA TA aaa ARUAG BRITA Re Hl 


Depending upon the removal of avidya by the mere rise 
of theknowledge of Brahman, the self being Brahman re- 
mains asBrabman. This is well-established. (257) 


gaaa_ vagrants mewiian_| ° 
atari geal aetizerei wi Re I 


‘Thus the essence of all the Upanisads has been set 
forth in the brahmana. In order toconfirm the Upanigadic 
view, verses are cited. (258) 


See BU, 4.4.7. 
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aif: adder: ga Hao alii: 1 
saeimet Paiteisa dar wean ada R48 I 


Earlier in a verse it has been said that he who has 
desires experiences all forms of transmigration. Now in 
another verse it is described that one who is free from 
desires is liberated. (259) 


See tadeea aktob...karmen, BU, 4.4.6. 


dat a Pact: ern aad Fafaet az | 
aavinaat wer ada AAA Re Il 


The aspirant, having become immortal when all the 
desires in his heart are removed, attains Brahman here 
itself, (260) 


See BU, 4.4.7. 


ag auRGAsam stadt afattfear | 
Sta Rraaiser aeneqraeetraam_ 1 262 I 


It is asked: when it is said that one attains Brahman 
hercitself, what is stated is that one is liberated while alive. 
What is the distinctive feature of the one who, while alive, 
is released from bondage. Let this be explained to me. 
(261) 


afin: qaarehe_aereragar ca | 
areftaanfataee: aiezra S48 RRR 
Earlier there was false notion that the body is the self, 


Butit no longer exists. In regard to this there is the clear 
illustration of a serpent. (262) 


See tadyatht ahinirleayant valmike mrtd pratyastd. fayita evamena 
dark Sariranh fete, BU, 4.7 
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‘This text means: 
offand lies in the ant- 


sergrahrancaed Pears aaa | 
Aft Aft seaergaitit aaaaq_ 11 263 


When the false notion along with its causc, namely, 
avidyd is removed by the flame in the form of the know- 
ledge of self, then the knower of the truth becomes free from 
attachment toward body, etc., that are negated by the state- 
ment ‘Not this, not this.’ (263) 


st as the lifeless slough of a snake is cast 
I, 80 does this body lie.” 


eaeré oftasa fegtegat aR | 
AACA GA BATAAN Aa, 11 RRL I 


If one, leaving out the gross body, is associated with 
the subtle body, then one becomes dead. In this process, 
‘one does not become immortal. (264) 


SEEARISAM ARIAT: TERA: | 
al garage dad Azan: 11 284 Il 


By the word prdna (in the text), the self-luminous con- 
sciousness (which is the essential nature of the individual 
soul) is referred to as it is the cause of the functioning of 
every being. That self-luminous consciousness is the cause 
of the functioning of all beings is set forth in the srufi text 
‘who could inhale if this. self-luminous principle were not 
there.’ (265) 


See pritna eva, BU, 4.4.7; See ke hi eoa anytt, TU, 2.7.1. 


altet ager aaa | 
darinemaeitaen: sas44 11 286 II 
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‘That self-luminous consciousness (which is the essential 
nature of the individual soul) is identical with Brahman 
is conveyed by the expression ‘it is Brahman only.’ To 
dispel the doubt that the self-luminous consciousness comes 
to be associated with Brahman (thus suggesting an clement 
of difference between the two), the word eva isused. (266) 


It must be noted here that the word ena conveys that the 
self-luminous consciousness is not at all different from Brahman, 


dain: anartt ar aa aerate | 
wepaaraa’ g aadia fafa 1 Ree 11 


‘There is neither the relation of contact nor the one of 
inherence between Brahman and the self-luminous consci- 
‘ousness. What is intended to be conveyed is that itis the 
partless ultimate. (267) 


Contact or saviyoga is possible between two substances, And 
a substance is that which has qualities. Here Brahman being 
devoid of qualities is not a substance. Hence it cannot have any 
relation of contact with any factor. 


Inherence of samavaya too is not possible between Brahman 
and the self-luminous consciousness. It is because samaodya in 
order that it may serve as a relation between the two must be 
related to the two, Thus samaodya must be related to Brahman — 
one of the relataand to self-luminous consciousness — another 
relata. ‘Thus we have one more relation apart from semavdya 
between semaodye and Brahman and another between samavdya 
and the self-luminous consciousness. The relation between sama- 
tdya and Brahman must be related to samaoiya on the one hand 
and to Brahman on the other. Thus we have to admit yet another 
relation, And in this process we may have to admit an infinite 
number of relations, Hence the concept of samavdya itself docs 
not hold good. 


For details regarding an analysis of the concept of samavdye, 
see BSB, 2.2.13, 
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aga Bardied dt wegttaa | 
aad as gard adeeaate 11 2e< 11 
In order to elucidate this it is stated that it is effulgence 
only. The word effulgence means consciousness. And it is 


‘common to both Brahman and the self-luminous principle. 
(268) 


See teja eva, BU, 4.4.7. 


abated Saaeatiea: | 
arettaaafaor eat gaa 11 283 


The removal of avidyd, etc., is not different from the 
consciousness. This is indicated by the word eva (in teja.va). 
(269) 


18.10 The Means of Knowledge 
avafaneige: ati asst dae, | 
araarata farm altars af: 1 28° 1 
Being attracted by the distinctive nature of the know- 


ledge of Brahman, the king desires to know them briefly. 
He also wants to know the means of knowledge. (270) 


crag’ Pag: aa afr daeefio: | 
POMATEA_ TA AAW SHA Mh WR A 


‘The sage desirous of explaining all these cited verses 
i. which convey those which have been asked by the king ina 

succinct manner. He first stated the path of knowledge. 
Qn) 
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areas a: war Seater aa | 
Hara Te AERA a 1 RR I 


In regard to the path set forth in the first verse, the 
sage propounded another view and set forth his conclusion 
in the next verse, (272) 


In this verse, the greatness of the path of knowledge and the 
attainment of liberation through knowledge are set forth. 


‘Some hold the view that Brahman which is the content of 
knowledge is pure intelligence. Others who are given meditative 
worship upon Brahman consider the latter as associated with 
colours. 


See tasmin...fuklav..lohitars ca, BU, 44.9 


‘The sage in the second half of the verse cited above affirms 
that Brahman is free from all attributes and he who realizes it 
remains as Brahman while alive. 


aatrghaasia aa atarcra var 
gaged Saeed aera ae Aaa || 298 
The knower of the truth attains liberation in the form 
of consciousness. He who performs meritorious decds be~ 


comes effulgent in the beginning and the knower of the 
truth later. (273) 


See tena oti brahmasit punyakrt taijarasea, BU, 4.4.9 
as: ata dager getateitaa | 
gra ea gfeget Par ended aa | We I 


By the word tejas it is only pure mind that is signified. 
When meritorious deeds are performed, there results purity 
of heart and through that there arises the knowledge of 
Brahman. (274) 
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agi qtegerd a arate 
vale Beta cetera aaa araaeaa 1) 24 1) 


‘The meritorious deed which is for the sake of purity of 
heart and intense meditation which leads to the knowledge 
of Brahman are stated in the second verse. In the third 
verse, the terms punya and yoga are interpreted in a diffe- 
rent manner. (275) 


mend Baatrar atstenteaat BaF | 
aedaneaa Bq4 BATAVTAA 1 Re 11 


The word punya stands for optional rites. And yoga is 
that which gives rise to lightness and other supernatural 
powers. These two are causes of transmigration. They 
are not useful in regard to liberation. (276) 


See ondhavi tamah pravienti ye'vidyivh upasate, tato ya u vidyayinh 
vatah, BU, 4.4.10. 


‘Here the word avidyé stands for optional rite and vidya for the 
ight limbs of PateAjalayoge. 
FARIS aataPasA | 
SARA Tatar “ale 4A 11 Ro 1} 


This is the characteristic of one who is not liberated 
Decause of the absence of the knowledge of Brahman. 
‘Hence there is cyclic existence in his case. This isset forth 
im the fourth verse. (277) 


See BU, 4.411. 


mergaagaara Beis cease: | 
rata gata Feaeafaetaa 11 28 11 
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‘There is extinction of misery in the case of those who 
are possessed of the knowledge of Brahman. This is their 
distinguishing feature. This isclearly set forth in the fifth 
verse. (278) 


See BU, 4412, 


a gar carer Ferg Baer ada | 
addieraa a @ vate e448 11 298 11 


There is not only extinction of all miseries (in the case 
of the knower of the truth). On the other hand, there is the 
characteristic of being the cause of the world. He is of the 
form of every object of the world. This is set forth in the 
sixth verse. (279) 


See BU, 4.4.13. 


areitranaaaste 43 Bara 9441 
aeaaad Fad aA lH SA | Xe I 


When one is in the body that is fit enough to pursue 
‘Vedantic study, one should realize the supreme Self, If 
‘not, misery (in the form of recurrence of cyclic existence) 
would follow. ‘This is stated in the seventh verse. (280) 


dohthamesipiyanti, BU, 4.4.14. 


See ihaiva santah 


aninaenize gacat aKa | 
gaisatset a Beaeafintad 11 <2 1 


For the knower of the truth, the disgust in the form of 
entering into the womb of a mother, etc., will not be there. 
‘This sense is clearly set forth in the eighth verse. (281) 


See yadd ctarh anupaSyati... na vijugupsate, BU, 4.4.15 
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Frtiatamareiirtan: | 
Bawe gaawat aw sad i XR I 
On the ground that the knower of the truth has trans- 
cended time which is the cause of change in every factor 


he is fit to be worshipped even by gods. This view is set 
forth in the ninth verse. (282) 


See yasmit area ... amrtam, BU, 44.16. 


RaaRaAraR sre ABA | 
aft qaifad vate zee alent 1 28 1 
‘The self is the substratum of all sentient and insentient 


beings. And it is but proper that it is Brahman. In order 
to show this, the Sruti text sets forth the tenth verse, (283) 


‘See yasmin paca paRcajanth ... amrtam, BU, 4.4.17. 
SUTET HIT CAAT ACA SI | 
Faerie te Coa SHAG 11 Re2 I 


“The self is the aggregate of vital-airs, etc. How could 
it be viewed as Brahman?” Having raised the doubt, the 
Sruti gives the answer in the eleventh verse. (284) 


See prisasya priivam ... purdyamagryam, BU, 44.18. 


‘The answer is that the self is not_an aggregate of vital-ai 
etc. On the other hand, the latter derive their existence and 
‘manifestation from the self which ix pure consciousness and 
perform their functions, 


See $B on BU, 4.4.18. 


aay eestor: %: eaeatraitea | 
sala grease aaa Pola X< 
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When it is said as to what is the means of realizing the 
self, the conclusive view is set forth in the twelfth verse 
that through the mind the knowledge of the self arises. (285) 


See manasaiea anu dreslseyem, BU, 4.4.19. 


HERTHA HAA SAAT | 
ne antag] zatrmatga geteaa 1h 88 th 


Inorder to reject the contention that although there 
is the absence of absolute difference between the individual 
soul and Brahman, yet there is difference~cum-non-differ- 
ence between the two, the thirteenth verse is set forth here, 
(286) 


See ekadaina on drastanyam, BU, 4.4.20. 


‘The point is that the ultimate reality is to be realized as 
homogenous pure intelligence which does not admit of any diffe- 
rence whatsoever. 


aes 9 edeaciares ae | 
gata waita Hadisa FAIAT 11 <8 I 
‘The doubt whether onc has to perform something after 
the rise of the knowledge of Brahman is rejected in the 


fourteenth verse. The brief exposition of the Vedantic 
truth is concluded here. (287) 


‘See tameva dhire vijaiya prajaim kurvite brikmanab, BU, 4.4.21. 


‘The aspirant after attaining the knowledge of Brahm: 
from the scriptures must pursue only Vedaatic study, reflection 
and meditation in order to dispel the false notions that are pre- 
sent in the mind. He need not perform any ritual-action, 


rammed aad srefrehiaa_| 
afore a4 afta Bata 0 2¢¢ 
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‘The sage desires to explain in detail the means of the 
knowledge of the reality which has been set forth earlier 
by the group of the hymns and the brakmana portion of 
the Veda. (288) 


Aart aaaaeigaiea aeger | 


fread aed aa_a ar genfgareaa: i) 2<8 I 


Referring to the reality which is the import of the 
Veda by the words sa v4, its true nature is clearly set forth. 
(289) 


See sa ni cpa makin aja atma, ... BU, 4.4.22. 


meat sas srasiaaarona | 
aferara stage: fread disaibae 11 R8e I 


Since the individual soul [that is, the self associated 
with body-mind complex] is Brahman, when the false 
notion of being a soul is removed [by the knowledge of 
Brahman], the characteristics of being a controller, etc., 
which belong to God remains. Hence the knower of the 
truth is (viewed as) God. (290) 


staaag_afaarar aali sfaaeaar: | 
marae eit aca ‘gaat aa 11 888 1 


Like the state of being a soul, the states of being a con- 
troller, etc., too are projected by nescience. Yet they hold 
good like the attainment of ason in the state of dream, 
91) 


1. qareadt war — arfiwercer: ore: 
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aaa ta fe faa staPigeitta: | 
afereard: Sac sat amet ATA 11 38 I 


The characteristics of being a controller, etc., are set 
forth chiefly to impel one who is desirous of attaining the 
knowledge of self toward the performance of sacrifices, etc. 
which are the means to the latter. (292) 


staraiainanl: aedtaan # Aaa | 
await aa g ard arated 1 283 I 


It is not my view that the characteristics of the indi- 
vidual soul and God exist really. They are not at all exis 
tent. Yet it is accepted that they appear erroneously. 
(293) 


aera aatsayas ara 4 Seat | 
CAAA TEA AR GAAT_ | 282 I 
Nasa or destruction is non-existence of something that 
exists at a given time. This cannot be had in the case of 
the qualities of the individual soul and God. There is 
negation in respect of these which is only the cognition of 
their non-existence in the three divisions of time. (294) 


aiftar af aaa amitiaa aft | 
aRSTTaEneRAM a ATTA Hh R84 I 


‘These which are known tobe non-existent in the three 
divisions of time, appear if the cause (namely, the group of 
fructified merits and demerits) exists. And, when the fruc- 
tified merits and demerits are removed, these characteris- 
tics will not appear. (295) 


fravearssiaaal aad aa eal 
aba gaat aeatatzaeaa: 1 86 Ul 
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As the qualitics of individual soul are removed, when 
the state of being an individual soul is removed, they arc not 
manifested. But the qualities of God, as they are not caused 
by the fructified merits and demerits continue to appear, 
(296) 


wird @ havea acrai a aghea: | 
dare i de adem alata: 11 280 11 


‘They are manifested in the case of God too. And in 
the case of the bound souls they are manifested in accor- 
dance with the clarity of their minds. Indeed God with 
these characteristics engages Himself in sportful activity. 
For the bound souls, these characteristics cause wonder. 
(297) 


weaulee: Gaaiestgudate: | 
FRR 8 iss Gees HAq_ 1 R8< I 


If the text ‘Itis the Loed of all’, etc., is considered as 
forming part of the earlier portion, then it summarizes 
what has been said earlier. If, on the other hand, it is con- 
sidered as belonging to the latter portion, then provides 
the content of realization. (298) 


See esa sareetearah,...sa 0d xa mahin aja dtmi tamelar vecdnu 
vacanena brdhmavah vividizanti. BU, 4.4.22. 


a: diaeaieerd Agraaahehr: | 
sigfesaasa: 4 carat arta: 11 334 I 


‘The aspirants seck to realize Him who is secondarily 
signified by the words like sarzeérarah, etc. He alone is un- 
known, that is, concealed hy avidya (and so He alone is to 
be realized). (299) 


— 


JANAKAVIDYAPRAKASA ns 
aleg son dearraraga | a 
SeraaaT: UPA rA FAA HA: Ay: 


‘The group of ritual-actions is the remote means to the 
knowledge of Brahman. Abandonment of all actions i 
the proximate means. And control of internal sense, ex- 
ternal senses, etc., are more proximate. This is the due 
order. (300) 


saasanat ge: agers yfea: | 
gaara sea FA FA | Rok I 


Ritual-actions having generated the purity of heart 
and making the mind function inward and thereby having 
served their purpose cease to exist like the clouds at the 
end of the rainy seasons. (301) 


w 


Refer NS, 1,49. 


mincattessaea aint afé fe aa | 
ara a aged afreardeteong_i 362 I 
If it is said that if ritual-actions have such an efficacy, 
then what is the need of knowledge for you, then it is 


that it should not be said so. Knowledge is required in 
order to experience jtoanmukti. (302) 


qaarasricn aagieeah: | 
gata tart aria araa il 263 I 


‘The aspirant desires to know the self by ritual-actions 
such as sacrifice, etc, Only by realising this self one 
becomes a sage (that is, a jtoanmukta) and not otherwise. 
(303) 


See tametavis vedinuvacanens...munirbhavati,BU, 4.4.22, 
A390 
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aafaakarae aif: se aft | 
© aeeit ar oarear relented i Re8 I 


When by the performance of ritual-actions, the factor 
that causes non-inclination toward the knowledge of the 
self is removed, onc by becoming a house-holder or by 
becoming an ascetic could realize the self through the 
scripture. (304) 


masa eg aeAAAAT | 
geri g ofarsit aefaeasia i 304 Il 


Otherwise, there would not be knowledge in the case 
of Janaka, Usasta, Gargi and others. But the rise of know- 
ledge is easy in the case of a mendicant as he is free from 
distraction of mind. (305) 


Aizait aiead Rrteet eit aly | 
aa AR TERI cAI GA II Re8 Il 


Not minding the distraction caused by the perfor~ 
mance of ritual-actions, if one is capable of having con- 
centration of thought, then even a house-holder can attain 
the knowledge of Brahman. If one is not so capable, then 
‘one must adopt asceticism. (306) 


wat fatgaia ama ariafied waa 
Sasa aaa g FAA gaa || R08 Ut 


‘Hence the statement ‘Knowing this alone one becomes 
a sage’ is a general one (as it states that anyone who is 
free from distraction can attain the knowledge of Brahman). 
And the statement ‘Desirous of realizing the self, the 
monks renounce their homes’ is a specific one (as it relates 
to those whose minds are distracted). (307) 


See elameva vidited munirbhavati, etameoa pravrajinah lokamicchan— 
toh pravrajanti, BU, 44.22. 
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wea ae a4 erate sraeitea | 
aametrataa apstagraatraa: 1 3°¢ |] 


‘To know is to attain knowledge. But to be a sage is to 
be rooted in knowledge. The removal of nescience is by 
the knowledge of Brahman. And by being rooted in know- 
ledge one becomes a jteanmukta, (308) 


It that by knowing it alone, one becomes rooted in 
knowledge (muni) (BU. 4.4.22). The distinction between knowing 
and to be rooted in reality is set forth in this verse. 


geist a af: aria Gaedenearsta| 
gaeetha aaa aaazfietaa i 365 II 

Even after attaining knowledge, if one is not rooted 

in it, then one must adopt sannydsa with a view to be rooted 


in knowledge. This alone is conveyed by the statement 
“They, it is said, (renounced their desire for sons, etc.).’ (309) 


See BU, 4.4.22. 


It is said herein that those who have attained the knowledge 
of Brahman renounced their desire for sons, for wealth, etc., and 
led the life of a mendicant. And adoption of asceticism makes 
‘one rooted in knowledge. 


ofarefaie aren stefan | 
8 aa Ale Acta ala: saleget eet 30 tt 


When it is asked as to what exactly is the nature of 
the self realized by the ascetics, the Sruti text with earnest~ 
ness conveys ‘It is not this’, It is not this’. (310) 


ag Frenfyat Seatamnat a8 ata | 
aarerareatag: Sisreat erheataary Re I 
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Please tell me as to how the knower of the truth 
differs from the ignorant as in the case of both, nourish- 
ment of the body, etc., by taking food, etc., are common. 
(311) 


aaqal geri Fast a: gem: | 
ater RAZ seegat a RRR I 


‘There will be two kinds of anxicties in the case of the 
ignorant in having not performed meritorious action and 
in having committed sinful ones. These, however, will not 
afflict the knower of truth. (312) 


See ctamu haiea ete na taratoh — tah pipam akeravarh iti, atah 
kalyixamakaracav’ iti, ubke u haivaisa ete tarati, naina krlakrle 
tapatab, BU, 44.22. 


3a a8 gaa aferar sara | 
alesis ome: gaat si afi 1 323 


In regard to the absence of these anxieties, the reason 
is set forth in the setnence “ubhe u ha,...”” ‘The knower of 
the truth transcends both — merits and demerits. (313) 


‘See ubhe w haiva ga ete tarati, BU, 4.4.22. 


ga @aleaeiat 2 ea a Bare a1 
ed eral 4 @ Aa aaa: ef 11 828 


When the meritorious and sinful deeds are performed 
by the body, etc., or not — either way the knower of the 
truth will not be afflicted by their results. (314) 


See BU, 4.4.23, 


srargaa 2 § anfaarenaistaan: | 
arceat gala alma 9904 11.324 I 
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‘The Sruti further functions with a view that the more 
immediate auxiliaries like the control of internal sense and 
control of external organs must be set forth. (315) 


aaa, stead gaa: aageeha: | 
geattent qaracrararriiad i 26 I 


Desirous of realizing the true nature of the self, 
‘bandoning all actions and possessing control of internal 
sense, external senses, etc., and thus remaining as an 
aspirant in the strict sense of the term, one realizes one’s 
self to be Brahman. (316) 


See tasmat ccam vit...palyati, BU, 4.4.23. 
ged 3 sedges oA ada | 
s é 
aetna: Gaara aU Te sae: RRP 
Merit too being the cause of birth is referred to as sin. 
‘The discussion regarding the extinction of merits and 


demerits commenced earlier is concluded herein, (317) 


Sce sarcavh pipminash tarati, BU, 4.4.23. 


meas aeeaaAaaAAA: | 
fandiednite amie tea Ree I 


Brahmin-hood in the case of the self is tobe Brahman, 
In order to make clear this view, YAjfiavalkya has uttered 
the statement ‘This is the world of Brahman’. (318) 


Sec «ga brakmalekah, BU, 4.4.23, 


sansa Pern: aq aT | 
agate wei meas eaiqag_ 11 38 I 
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The king offered the kingdom along with himself to 
the preceptor Yajfiavalkya as the latter has imparted him 
the knowledge of Brahman along with its means in all its 
details, (319) 


See so'havh Bhagavate videhin dadimi mim capi saha dasyayeti, 
BU, 4.4.23. 


areata oftasy afarenzasata_| 
wai Frist ae aera @ ar gf RRe I 
‘The Sruti text leaves out the narration of the episode 
and conveys in a brief manner the cosmic and the acosmic 


aspect of the self in the words — sa vd in order to favour 
us, (320) 


See BU, 4.4.25. 


wwidierqumangrd ea | 
3 sare ay Bas SAG sa RR I 


He who worships the Lord (that is, Brahman as 
endowed with attributes) who receives that worship and 
dispenses the fruits of action attains wealth as he desires. 
(821) 


Raqeem @ caren seats: | 
areal wade aBaIST a Fae 1 RRR I 


From the stand-point of the knower of truth, the 
supreme Lord himself is the inner self identical with Brah- 
man, free from old age and death, of the nature of bliss, 
free from transmigratory existence and is birthless. He is 
not something different. (322) 


a wa am sit aq ata wat | 
Gaesdivtarastie aaa 1 823 1 
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He who knows Brahman of this nature remains as 
Brahman. The word Ai signifies that, this is well-known 
in all the Upanigads. (323) 


See abhayori hi vai brakma Shavati ya eoavh veda BU, 4.4.25, 


srrprararae aera afar | 
agareariargrag Rardstee 822 I 
This knowledge of Brahman has been described by 


‘Yajfiavalkya for the sake of Janaka. Let Vidyatirtha- 
mahesvara bless us by the elucidation. (324) 


washers ararergsisear: | 
Here ends the Chapter XVIII entitled “Janaka- 


vidyaprakasa” of the Brhadéraayatopanisad in the treatise 
“Anubhiitiprakaéa composed by Sage Vidyaranya. 


Leena serefrared arareresisoar: - 5% 


Sis Say Gos Goo Hs Bi 1, By Mey May Mey oy Te 


ch oitngfrarceagiafeetrasgafamersy gear 
sanfrared ararergaitsemm - 


— oe 


CHAPTER XIx 


19, TALAVAKARAVIDYAPRAKASA 
[KENOPANISAD] 


aren deaeriai aaa at | 
Grate aa daaa_ai Feaend ae 1 eH 


I shall clearly set forth herein the [nature of] know- 
ledge briefly imparted in the Talavakdra recension of the 
Sama-Veda. (1) 


‘The Kenopanisad (KeU) otherwise known as Talavakaropanisad 
after the name of Sage Talavakira belonges to the Sémaveda. It 
consists of four chapters. The first two chapters deal with the 
nature of unqualified Brahman. The last two chapters emphasise 
that gods perform their function by the power of the immanance 
of Brahman in them. This Upatisad forms the subject-matter 
of the present chapter of this treatise. 


agfe sfoida aRasia Baar | 
FSR AAMAS SETEITIIAA NF I 


To Arjuna, Lord [Krsna] has said the method of 
sceking clarification in the words, “Know that Brahman 
from your preceptor by prostrating before him, making 
inquiry and attending on him.” (2) 


See BG, 4.34. 


age: eeifag_ aaa spar ga: | 
arrati g aat seagtenrsta_ 1 3 1 
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One [that is, a preceptor]should not instruct the other 
unless requested; nor should one instruct the other who 
asks in an improper manner. The wise man, although 
fully informed, should conduct himself as ignorant one. 
() 


‘This verse is from the Manusmrti, 1.120, 


ah area shakseamtad: | 
sae oe aeTeaAgea 8 


Thus knowing the teaching of the Smrfi text, one 
having the qualities of a disciple, having approached a 
preceptor in accordance with the scriptural injunction 
asked him for instruction with a view to attain the 
knowledge of the self. (4) 


19.1. The Factor That Prompts Mind, etc, 


aaah aaagataar ages fea: | 
sada seat Baa Seta arn I 


Mind, vital breath, senses of hearing, sight, and speech 
present in the body function in respect of their respective 
objects. Is there any factor that prompts these to function 


or not? (5) 
See Kel, 1. 


a 8a_alg sede aafenia enkeg | 
4 ag fren Seem raztasatea: il & I 
If there is none, then there can be no functioning of 
mind, ete., as they are inert. Never indeed do cart, etc 


(which are inert) move without an intelligent being who 
prompts them to activity. (6) 


1. ‘enfat -a 
A-91 
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JeratiFzami Aq ‘Ae 9574 | 
ghaepqaaaisa: Fa gITAA | © I 


If it is said that the sense-organs have sentiency, then 
it implies the non-existence of Brahman, Hence let a sen- 
tient element different from the sense-organs be admitted 
as one directing the latter. (7) 


gfqa: araasitat a: eatat sade: | 
aft aa gat sia orasanaeaa i < 11 


If it is argued that the individual soul who is the 
agent, through the sense-organs, directs the latter, it is said: 
no; it is because the individual soul is noticed to be not 
an independent entity. (8) 


aunifaier 4 sieseiaaa | 
daecnta aaa vais gaat: lS I 


In spite of one’s determination in the from ‘I would 
not do this action of directing the sense-organs to function’ 
yet one docs so like a helpless man possessed by an evil 
spirit. (9) 


efaaifagizar a ara aar aay | 


autanlaa aaa aera saa: Il ee Il 


‘The presiding deities of the sense-organs are also not 
independent like us. Karma in the form of merits and 
demerits is also not independent as it is insentient. [Hence 
these cannot direct the sense-organ toward their respective 
objects.) (10), 


1, gTeRe =, Ts Go Gy 
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are, 3a Sid aa_Gaaraga AA: | 
adaegiaoaat ar Ba sohaa i 22 


Hence prompted by whom does the mind think of 
objects? And what power is it that prompts the vital 
breath to carry out its functions of exhalation and inhala- 
tion? (11) 


arEsevaraea Sata aroha a: | 
deavaia_feaaisat aeatsieatar, 1 22 


Who is it that prompts the instruments of cognition 
such as speech, sight, ear, and thelike? Ifit is said that God 
prompts them, then let it be asserted whether He is one 
‘or many. (12) 


sacar, eat Ac | 
Renae ‘aga ig agUsaATAT_ | 23 Il 


If God [who directs the senses] were admitted to be 
one, then it is not correct, because the senses that are to 
be directed are many and also of varied nature. If it is 
said that the powers that direct the senses are many, then 
there will not be any agreement [among the sense-organs] 
as ina country ruled by many kings. (13) 


aed 
vitae ataliee agg BRIA 28 1 
In order that the above-mentioned defects may be 


removed, the preceptor said in the words, ‘it is the ear of 
ear’ etc. The import of this is explained now. (14) 


1, agat-a 
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19.2 The Internal Ruler 


arate waa: aa aa Fak | 
aitard ghieaat Rad arrears 


The internal ruler — God is one only. He controls 
everything. The followers of the white Yajuroeda recite 
the text that speaks of God as abiding in the earth, etc. 
(as) 

See. yah prikieylvh tigphen, etc., BU, 3.7.3. 


fear areata BAA AA A a: | 
rae aii enfeaesarad AA: 1 28 I 


Abiding in the mind, He is interior to it. He is not 
comprehended by the mind. The mind constitutes His 
body. By residing inside the mind, He controls it. (16) 


tg ‘aq: a Bag smanniaag | 
ae: ae: ARTA aera seit I ge I 
God thus described in this Upanisad is spoken of in 
another Upanigadic text as having entered [as it were] 


into all the factors such as the sense of specch, vital breath 
and the like and controls them. (17) 


Sec antah pravigiah fasta jandnim, Taittiriya-Aranyaka, 3.11. 
wel wiadaed 33am ag afi | 
aaa aaniatndiearea a9 11 k< | 
‘That Brahman itself which is described in the Upanigad 
as of the nature of reality, consciousness and infinitude 
attains to the state of God by its association with mayd. 
(18) 
See TU, 2.2.1. 


1. fear - i, 
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nai ¢ seh Gara g aa | 
aren aafatean a araraacaisiae: | 28 I 


“Know mdya to be the primal cause of the world and 
God as one who possesses mdyd.” ‘The power of Brahman 
is great and it is of varied kinds.’ The latter are the powers 
of maya. (19) 


See SU, 4.10, 


eafatal agar art ag aay | 
aaakagiae Aa ar amt i) Re Il 


God, through the powers of mdyd, manifests in a 
manifold manner in all the objects. Assuming the power 
of the sense of hearing, and having created the sense of 
hearing, He is manifested therein. (20) 


aa aeg: aad ae ARE aa! 
a@aaser azar, Area Ara WE 


Ear is that by which sound is heard. The capability 
of the car to manifest the sound is created by God and 
hence God is the ear of the ear. (21) 


‘The car is capable of manifesting the sound. And this 
capability arises when the sentient self associated with mayf, that 


is, God is the ear of the car. 


See Kel, 1.2. 


aarparengarent at aaa aaiiza | 
Ata cares are: aBearEAAT ii RR 


Of the two forms of the ear — the manifest and the 
unmanifest — it is the outer part of the ear that is the 
manifest form. It is the power of hearing that is desig- 
nated by the term — unmanifest. (22) 
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‘aeraieaaa Ae aaa | 
qitaasl gard atrerfesaaaa: N23 
Brahman too [associated with mdyd] being conditioned 
by that power is spoken of as the ear. Since Brahman is 
associated with the power of hearing, it is said in the 


Upanigad that Brahman listens without the outer part of 
the ear. (23) 


See SU, 8.19. 


qeard ati cer saad TadaA | 
wal Fa goad sare: ater Re 


Let this explanation be applied to the statement ‘it is 
the mind of the mind’, Herein the expression ‘of the mind’ 
which is in genitive case conveys the sense of instrument 
and the word ‘mind’ in the nominative case conveys that 
car is that which activates. (24) 


See Kel, 2. 
qeasieated asadiai agaa: | 
Resorrraiel area i 24 


Although God is one only, yet, since His powers are 
manifold, it becomes possible for him to direct innumerable 
things of different mature. (25) 


mentaraag saad Aza: | 
arcrttircen Rear Pract aaa 11 RI 


God remaining as the indwelling spirit of the presid- 
ing deities of the sense-organs, of the individual souls, and 
of the sense-organs makes them function in due order. (26) 


TALAVAKARAVIDYAPRAKASA 727 


aaal Ramicaat Raat Fara | 
aahraraa’ Farce aaaaA, 112° I 


‘The power of impelling lies in mdya which has in it 
the reflection of consciousness. The state of being an 
impeller has been imposed upon the consciousness which is 
the basis of that power. (27) 


Fraeqeataiiren a: aeareiiaehira: | 
afafezabrtita ite: ata atta: i 2¢ I 


‘These yogins who have directed their minds inward 
realize through control of sense-organs, the supreme Self 
which is indicated by the characteristic of being acon- 
troller. (28) 


+ See atimucye dhivah...amrtd bhavanti, KeU, 1.2. 


‘The characteristic of being controller is only adventitious 
‘and it serves as the fafastha-latsapa of Brahman. 


aqaia agence Fait “seca | 
argrearanaal stat eat FTATETATA, 1X8 I 


If the supreme Self is not realised, then let it be 
assumed that there is the false cognition of identity of the 
intellect with the consciousness-self. Because of this false 
cognition of identity, the supreme Self, having attained to 
the state of the individual soul, experiences bondage. (29) 


aqeqearteer feat etre efter: | 
arararear agerrar a eaeatsan: Wl Re I 


‘They are called wise men [dhtrah] in whom there is 
the realisation [of Brahman] that annuls the false cogni- 


1. wee = Fay Gy Bis TH, B, TT By By Bs 
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tion of identity [of the self with intellect]. Released from 
bondage and leaving out the body, they would become free 
from [the cycle of births and] deaths. (30) 


terkcirecaadertaacrat: | 
algae gal ara: VA AAA: Ha: MRE A 


‘The false cognition of identity between the intellect 
and the consciousness-self is the cause of bondage. When 
there is the discriminating knowledge between the two 
whence would there be bondage or body for the self? (31) 


Jeska: ware ae at a 1 
aan: ad cer Rares: 1 aR 


Death is characterised by the separation of the body 
from the vital airs. How could the separation of the body 
from the vital airs be applicable to the consciousness self 
which is free from both? (32) 


ara 3a aiaataaeraio ata al aat 1 
ad ge Rarer eee gat a aR 


[It is asked): if by the mere rise of the knowledge 
[of Brahman] there would be the absence of bondage, 
body and death, then why is it that every one does not 
realise Brahman and remain by having accomplished one’s 


goal? (33) 
aera aA aga | 
sgabraat aera rota Ragratt 1 32 1 


‘Those who haye not received instruction from their 
preceptors are not capable of realising the self. It is 
because the senses of sight, speech, ctc., do not function in 
the case of the consciousness-self. (34) 
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age TeBeiet avrared wea “aa | 
aaberconeiaed dd a wate 341 


‘The sense of sight does not function in respect of that 
which is free from colour. How could the sense of speech 
convey that which transcends all words? Mind is not 
capable of comprehending that which is beyond its range. 
(35) 


See na tat 


caksuh gacchati na vik gacchati no manab, KeU, 1.3. 


19.3 The Method of Realising Brakman 


‘ed aft aa aa sire aaah a 1 
arrearage 4 Gait aaaT aq 38 I 


If it be asked, “If this were so, how did you realise 
Brahman through mind?” then it is said, “We did not realise 
Brahman through mind that is not dependent upon the 
teaching of the preceptor.” (36) 


See na vidmoh, KeU, 1.3. 
ararish #4 Aararaitie Aaa | 
aaafraraear d sem a Aeraer Il 2° I 


If it is asked as to how could the preceptor too teach 
Brahman which transcends speech, then it is said ‘I do not 
know the method of imparting the nature of Brahman 
through primary signification.’ (37) 


See na eijdnimah yathd ctat onubigyit, KeU, 1.3. 


Le wet FH sy Fy Gy Tov Soe iy Ty 
i m3, % 
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adiqufrarsiteca: tesa: | 
areata Fara aI 1 RS I 


‘The grounds for the use of words in their senses are 
relationship, quality, action, genus and convention. None 
of these are present in Brahman. Hence the latter cannot 
be coveyed primarily [by the words}. (38) 


This verse is from the NS, 3. 103. 


dea qanraaia aaa: ed Rah 
aa Aa_DaarHAAzeATaA AIA | RS A 
If you ask ‘How have you learnt about self of this 
nature from your teacher,’ then we reply that we have 


learnt about the self by the process of elimination of what 
is not the self. (39) 


ae aaaireda any gaaarea | 
creates eartar WaTETARAA | Be I 


‘The world of objects is manifested as known and 
unknown. By eliminating these two, the supreme Self 
remains. (40) 


See anyadeea tadviditat atho aviditat adhi, KeU, 1.4. 


Safelite 4¢_eerasaraaa_ | 
Gd aaa Attra ered aq ee 1 


Pot, etc., are characterised as known because the 
mental state having them as its content manifests them. 
‘That object in regard to which there is no mental state is 
(termed) unknown. (41) 
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arse sea F eet AAA BAA | 
‘grarsraakart aieaatet afege: eR 
The objects are manifested by the witness-self, as 
known or unknown [as the case may be]. The witness-self 
is manifested of its own accord. When the objects — known 


and unknown — are eliminated, what would remain is the 
witness-self, It is indeed very clear. (42) 


Asif aqacrret 4 acta aac |, 
aaratattel ag aria ataa: 1183 1 


On the strength of which you say ‘I know” and on the 
strength of which you say ‘I do not know’, that manifests 
of its own accord. [It is the witness-self.] And this is the 
instruction of our preceptor. (43) 


agrasiaa: art ade Frag at | 
age amrada a aa eet Be I 
‘The [direct] knowledge that the witness of the objects 
as known or unknown is identical with Brahman definitely 


removes nescience. It, however, does not manifest Brah- 
man, (44) 


aa: epetshna_Reaeaa eel HAG | 
aahearaaaeret 1 AANTART FA 24 IL 


‘There cannot be any manifestation from external 
factor in Brahman which is self-Iuminous. Since it cannot 
be manifested, it does not come within the range of mind. 
(45) 


1, saaftera-a 
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wares sara | 
fran gaa Fei a Pefeetoqaa 1 ee 
It is instructed by the preceptor that it transcends 


both speech and mind, It is understood as such by the 
disciple. There is nothing incongruous about this. (46) 


aenfdiaa ara aria 348 aa | 
aa fafe ata da Reg agora 1 ee 1 
That which is not conveyed [primarily] by words and 


by which words function, know that alone to be Brahman. 
It isnot what people meditate upon. (47) 


See KeU, 1.5. 


SUSER HATAITSTIAA: | 
ard afi eaaa a ged ange aq 8 1 


Those who meditate do meditate upon that whioh is 
primarily conveyed by the words such as the omniscient 
and the omnipotent one, and which is different from the 
self of the one who meditates, It is not Brahman, the 
absolute. (48) 


a8 Aa Ae LANA! HARRY aA | 
aaa Rife 4 aaat, Arama’ 18s 1 


‘That which is not manifested by mind but by which 
mind is manifested — know thattobe Brahman, It is not 
that which is not meditated upon, (49) 


See yan manasii na manute, KeU, 6, 
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aAaaTaa’ eH ATT: | 
suet ea 1g Ae wel ea HAA I Ye I 


Those who meditate do meditate upon that which is 
manifested by the mental state arising from meditation 
(which is a mental activity). And that is manifested by 
the cognition of the one who meditates. How could it be 
Brahman — the absolute? (50) 


See Kel, 1.6. 


a eeaal at ae saat FIA FAA 


ag_am fogaitd geaamantes fu 4e 1 


That which is not seen by the eye and by which eyes 
are manifested — that is Brahman; the idols of Vignu are 
not the absolute Brahman [in view of their being per- 
ceived]. (51) 


a aaa agiaer arelt a ae ag Aaa | 
ad Soman a weaARaaIA Wk 
That is Brabman which is not heard by the ears, but 


by which ears function. The pranava, and other words are 
not Brahman — the absolute, (52) 


‘The Upanitads Ka, 2.17., and CU, 8:15 prescribe meditation 
‘upon frayaea and words as Brahman with a view to attain con- 
of thought. 


7 3aq va_list Hea! FTA, | 
aaa ag carer: sata: 1 43 Uh 


1 garg-% 
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That which is not prompted by prdna but by which 
‘prana functions that is Brahman. The sacred text [ahatis 
s0"ham] which is referred to as Brahman is not Brahman 
ince it is prompted by the prdna. (53) 


Every word is originated by the impact of the priya upon 
the throat, palate and other appropr When viewed 
in this light, the sacred text so'ham, etc. (Nrsinhettaratapinyupanisad, 
9) consisting of words is originated by prina and hence it cannot 
be Brahm: 


aebaraaiel a aa fe aeraree | 
aa fafe ata a afad agaaa i 42 1 


That which is not comprehended by any other sense- 
organ but that which is the witness of the sense-organs, 
know that to be Brahman. It is not what is meditated 
upon. (54) 


assed aq_diate aa Baa | 
SUA TERS TaATTS SAT Ht I 


Brahman which is associated with limiting adjuncts 
comes within the range of every cognition. It is different 
from the one who meditates upon it. And people meditate 
upon that [only]. (55) 


aaratd ertairiearnea | 
eave areared Brat saw az 46 I 


Give expression to your experience after discarding 
that which comes within the range of ‘this’ and which has 
the semblance of Brahman, and after realising Brahman — 
the absolute which does not come within the range of ‘this’ 
(that is, which is the inward self) and which is termed 
sakst. (56) 
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wrenrera_ gg aq anette aft Fa | 
aed afte a dget gradaaza i 4° 1 


If you say ‘I have understood Brahman well through 
your compassion’ then you have understood only the finite 
and not the infinite because there is the cognition of diffe- 
rence between the one who knows and the one known. (57) 


See yadi manyase sunedeti vos. minam toon vettha brahmano 


riipam, KeU, 2.1. 


werdara aa aa Fa: | 
Rae aedaa evsaeaazaa 1 4¢ I 


Since your cognition involves reference to difference 
in the partless ultimate in the form “The inner self is the 
knower and the reality that is meditated upon is Brahman,’ 
it is only the cognition of the finite (and not the absolute). 
(68) 

‘See yadasya toarh yadarya desepu atha na miminisyameca te manye 
viditam, KeU, 2.1. 


ainieata asaila Feaaaa | 
Hither Fad 4 Reaacareta_ 48H 


‘Still you have to continue your inquiry in order that 
the cognition of quality may be removed. Having inquired 
further, tell me your conclusive view.” Thus instructed 
[by the preceptor] the disciple did so. (59) 


Squat arise azarae fara | 
waa 4 436 gral da g aifran, ee Il 


Now the cognition of quality has been removed on the 
basis of the inquiry in conformity with the scriptural 
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teaching. Leaving out the cognitions ‘I know well’, and 
‘TI no not know’, that one which is different from the known, 
and the unknown is made to remain. (60) 


2. 


See KeU, 
aera aaa aardna ear | 
ara anal ge sels Fa: ee 


I realize the self which is self-luminous as such 
not in any other manner. Hence there is the determi 
tion that Brahman is realised as set forth in the scripture, 


(61) 


wauated a Bacaalea 1 
aad ard Ga aia Ba az aa eA, RR 


It is but proper to use the expression ‘I know well’ in 
regard to objects that come within the range of sense- 
organs and the expression ‘I do not know’, in regard to 
objects that do not come within the range of sense-organs. 
‘How do these expressions fit in well in the case of that 
which is self-luminous?". (62) 


See KeU, 2-2. 
Brahman being self-luminous docs not depend upon the 


functioning of sense-organs for its manifestation. Nor can it be 
called unknown too. 


was @ aaa qarstaaalsa | 
aii Afar atsat aera Raa «RI 


‘Oh, Friends! he — who has the cognition in our midst 
that Brahman is different from the known and the un- 
known — alone has realized Brahman as set forth in the 
scriptures. (63) 


See yo nastadseda tadseda no na vedeti veda ca, KeU, 2-2. 
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aaihea! ag aa am ate Fremon | 
qed ver aa Ad ATA Az a G8 I 


The object of the world and Brahman—these two are 
distinct. He whose conviction is that Brahman is not an 
object of knowledge, by him the true nature of Brahman is 
understood. He, whose conviction is that Brahman is an 
object of knowledge, does not know the true nature of 
Brahman. (64) 


ai eat act Aaa vee getda | 
ata wea ae wea at aes AAG 1 II 


In ordinary experience, to whom pot has become the 
object of knowledge, he is referred to as one who knows 
the pot. But in whom [there is the conviction] that, 
Brahman has become an object of knowledge, he is not the 
knower of the truth. (65) 


warare Baad ‘Bsa | 
abiagrd ARATATEMSSTATAEA | 8 I 


‘The partless ultimate, namely, Brahman is not under- 
stood in its true nature by ‘him who cognises multiplicity 
in the form of one who knows and the one that is known, 


(66) 
Rifeaatara aqasaatera | 
aqitg_antiari dalegerai sar 0 8 


‘The realisation of the partless ultimate by not cognis- 
ing multiplicity is known as knowledge of Brahman, Let 
the learned one be convinced of this. (67) 


1. PARTE: Hy Fey Gy Ty Gy Ty We A 
A-93 
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19.4 Deathless State 
dea: strata ada Bz_ Pale cat 


wei we waz grace fe Brea 1 ee I 


When such a knowledge is attained, then Brahman is 
realised. He who has that knowledge attains immortality. 
(68) 


faharaaara 4 ae ga | 
afd waa a Gera Beqisaaa 11 &S I 
A person acquires strength or power to realise Brah- 
man by means of the mind that is associated with the 


knowledge of discrimination between what is real and non- 
real, etc. By knowledge one attains immortality. (69) 


‘The four-fold aid to the rise of the knowledge of Brahman 


ist mitydnityavastuciveka, ihdmutrirtha-bhogavirga, SamAdisidhana- 
sampat, mumuksutoa, BSB, 1.1.1. 


3 smbeirear ataercat efeaat | 
aha fear a aia: ar ffiada 1 & | 


Death characterised by the dissociation of vital-airs 
and body is illusorily presented upon the self by avidyd. 
By the knowledge of Brahman, illusory presentation is 
removed. (70) 


aa oral wafers ferdt aan 1 
Rreweamaepiserta Re o77 1 ee I 


This knowledge cannot easily be attained in all births. 
But it is attained only in a birth wherein, the characteris 
tics of a disciple are fully present in the aspirant. (71) " 
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19.5 The Grace of God 


deagaeraraaraikandiga7 | 
ora Aged afer Paar ater 1 98 11 


If one attains birth associated’ with the qualities of 
control of mind and senses of knowledge, etc., through the 
grace of the preceptor, then one would attain knowledge 
and through that liberation. (72) 


ala, Wereeng Batted a3a_| 
saitasser rarteed enfa ARr a: 1 03 


Ifone docs not aim at realising the self in this life 
itself on account of negligence, then infinite ruin (in the 
form of unbroken series of birth, decay and death) will 
follow. One may attain the birth of an animal and the 
like in future. Who knows? (73) 


See KeU, 2.5. 
aerearentten aad Beitsry a_ | 
wanna eat FeeTeARAT | 88 11 


Therefore if a spiritual birth associated with the 
qualifications to pursue Vedantic study, etc, is attained, 
then one should without laziness strive to realize non-dual 
self. (74) 


ARTRATARTT areeaaterar_| 
araaiia fata sta aka garla eI 


In order that the false cognition that there are many 
selves may be removed, the wise ones, ascertaining the self 
present in each and every body to be identical with one’s 
‘own self, attain the ultimate goal of life. (75) 


See KeU, 25. 
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ara ead Sal Asea Fa Rear & | 
a ani seared BGG efeFa_efaa_ 11 98 I 


The world is presented by mdyd. In the case of those 
who, by being not of it and remain in the pure Being there 
are no births and deaths anywhere at any time. (76) 


deaugaera aa22aaeat | 
araata Paliear sifagreniet=aa | 2° It 


“An inclination to the study of Advaita would arise 
only by the grace of the supreme Lord and not through 
any other means.” With a view to emphasise this, an 
episode is narrated here [in the Upanisad]. (77) 


Rardieat ae fis ged war | 
aged Fat Hag THR 1 Se 1 


The supreme Lord always conquered for the gods in 

the battle (with the demons]. The gods not realising that 

| their victory was due to the grace of the Lord became 
conceited in respect of their victory. (78) 


See KeU, 3.1. 
wa: aaa gad Baifasreiear: | 
‘rat Fam ataPad Sei aes ge: 11 8s 
‘The Lord, noticing the feeling of the gods that the 


victory was due to them, appeared before them to teach 
‘them. (79) 


1. aafae — me 
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ar: aaradt eel agtamelieea | 
Reaateia Bard, SearaanPay | <e 
‘The gods, who were in the assembly, seeing the 


extra-empirical form of the Being, prompted Agni to draw 
near to it with a view to find out what it is. (80) 


anne afgsiter: & wari gear | 
seach afaaarrat tt <A 
When he drew near to God, God said to him, “Who 
art thou?” Agni proclaimed proudly, ‘My name is Agni; 
I am the one who knows everything that is born.” (81) 
wafa fe ariitere 1a mead deat | 
afi: a4 aenitta ari valzataa 11 <1 
‘The supreme Lord, in order to dispel his pride, asked 
‘Agni, “What strength do you possess?” Agni with pride 
replied ‘T can burn all this [that ison earth}? (82) 
aati hanes zee aol | 
aaa: aS ad a TENA AATF | <8 It 


Withdrawing the strength bestowed on Agni by Him, 
the supreme Lord (placed a straw before him and) said: 
“Burn this straw.” He, however, could not burn it. (83) 


aafiaad_ aera ma aed frgear | 
Raiding abe: attea Retraa_ nce 


1. dcarafiat =a 
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Like Agni, Vayu too drew near Him and returned 
with his pride humbled. Noticing that Indra is free from 
pride, the Lord in order to test his devotion disappeared 
from before him. (84) 


See KeU, 8. 8-11. 


Sri Saikara while interpreting the passage KeU, 9.11, states 
the supreme Soul disappeared from before Indra to humi« 
Jiate him the more for his pride as the Lord of all gods. Hence 
Indra could not even talk to the Lord while Agni and Vayu had 
at least this privilege. 


we gasaant cues Beles | 
werdlatred TEARETISHAST: 11 C4 I 


Seeking the grace of the Lord, Indra remained looking 
upward. The Lord, in order to grace him appeared before 
hhim in the form of Uma. (85) 


3G cd gu 3: agai gear 
TABATA Sasa aT I <& I 


He asked: “Oh Goddess! please tell me, what is the 
venerable being seen by the gods earlier.” She said: “That 
is Brahman by whose grace there was victory for you 
earlier.” (86) 


See KeU, 3.12; 4.1, 
sage afaaikara geq_aaronget | 
aamriea: guarcnaratsahet aa: 1° 1 


Agni, Vayu and Indra are above other gods as they 
could speak at least a little [to the Lord and the Goddess]. 


1. afe-gu eres 
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Indra is more fortunate than the other gods as he was - 
blessed with the instruction that that venerable being is 
Brahman, (87) 


See KeU, 4.2-3. 
19,6 Meditation upon God 
dagretiead ‘adored gaat: 
aeniQancarmaRorramea Nt < I 


In order that the grace of the Lord may be attained, 
Brahman — as related to its divine form and its individua- 
lised aspect — is to be meditated upon by those who are 
desirous of release. (88) 


See KeU, 4.4 ff. 


aitalataieaat Rage aah feat 1 
aa Ragaatag am ereheaay 1 <8 1 


Appearance and disappearance exist in Brahman as 
in lightning. Hence Brahman having lightning as the limit- 
ing adjunct is in its divine form. Like the flash of lightn- 
ing Brahman appeared before gods and disappeared from 
before them. Hence Brahman is likened to the lightning. 
(89) 


HeISeaRAU: Raa BAEC TAA | 
AGAR Ae AI SAIFHIRATA | Se I 


Mind associated with recollection and resolve is the 
limiitng adjunct of Brahman which thereby attains to the 
State of an individualised self. Brahman is designated as 


L. Falared-® 
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tadvanam [that is, it is what all creatures cling to as being 
their inner self]. Let Brahman be meditated upon as 
associated with the name tadvanam. (90) 

‘The point is that Brahman is to be meditated upon by dull- 
witted as limited by divine adjancts and also as associated with 
mind, That is: it may be conceived as showing itself simultane. 
ously with mental states. 


See tadoanam — tasya privijatesya pratyagitmabhatato’t vanam 
vananiyam sambhajeniyam, SB on KeU, 4.6. 


art erased ag_Aaa_agAAA | 
waatated ae zeAAATIaA | Se UL 


That which is fit to be resorted to, by those with their 
minds controlled, becomes the signification of the term 
tadcanam. Brahman meditated upon as such would confer 
the status of a preceptor to the one who meditates. (91) 


aquaria aaa | 
apska Fai agin aPcaraislarer Sar 88 Il 


Him who meditates on Brahman [thus] and thereby 
realises Brahman by the grace of the God, all beings seek 
with loving devotion with the request ‘Impart us the know- 
ledge of Brahman.’ (92) 


See Ke, 4. 6-7. 


19.7 Means of the Knowledge of Brahman 


% fre sear 8 afrreeatierra | 
ae Ahem aw 1 $8 
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Oh, disciple, through the instruction beginning with 
the statement “Brahman is the ear of the car” etc., know- 
ledge of Brahman has been imparted to you in all its 
details, Now listen to the means of the knowledge of 
Brahman. (93) 


ag vegatga afiaata ea | 
sake at aiatar sfaeet 1 se i 


Knowledge of Brahman arises through the study of 
the Vedas alone with their auxiliaries, performance of 
ritual-actions like agnihotra, etc., observance of krechra and 
other vows, and by control of external senses, etc., and 
becomes deep-rooted. (94) 


See tametavt vedinuoacanena brahmaeah vividisanti yajRena dinena 
sepasdnitéakena, BU, 44.22. 


For details regarding the vow of krecira, see Sabdakalpadruma, 
‘vol. 2, p. 174. 


‘Sce tasmidesorivit Santo dintah, BU, 4.4.23. 


aaa aed a4 Bard ae | 
avers efter Prar ashore, dara 11 84 I 


Indeed that reality which is free from sublation is the 
substratum of the knowledge. And knowledge attained 
through the [above] means culminates in reality. (95) 


‘The mental state which arises from the Upanitads in the 
form of unconditioned Brahman and which is inspired by the 
reflection of the latter is the knowledge of Brahman, In this 
sense, reality, that is, Brahman is said to be the substratum of 
knowledge. 

A-% 
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asia ag arafead aa_eel saa | 
ara aragarsdg: aaa: 1 $6 I 
Liberation which is attained through well-directed 
effort is stated to be heaven (that is, of the nature of bliss}. 


It is eternal since it docs not have an end. Since it is 
superior to everything it is transcendent. (96) 


See KeU, 4.9. 


serteita: se: era aga | 
ated aarari: ganaiaear 11 $e 1 
‘The pre-eminent preceptor has imparted the know- 


ledge of Brahman along with its means to the disciple who 
has asked for it and who possessed the pre-requisites of 


Vedantic study. (97) 
Gartai 3q atsat gear saan | 
area Buscar’ aiistaa_sfafaata i s¢ 


He who attains this knowledge remains as Brahman 
which is bliss and which is termed liberation by leaving 
out the sins that arc impediments. (98) 


‘One who has attained the knowledge of Brahman remains as 
1 jivanmukta owing to the fructified merits and demerits. When 
the latter are removed by the experience of their fruits, he is 
dissociated from the body-mind complex and remains as Bral 
man. tis vimukti, The word ‘sins’ stand for merits also. 


FATTER ATA | 
ati mead React afta, wssul 
‘The nature of Brabman as transcending both speech 
and mind, instruction in regard to it and its realisation — 


all these have been set forth clearly in this Upanisad 
‘without any incongruity. (99) 
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far aeaarm aaa aaa eA | 
aqearea ae fraitdadeae: Heol 


This knowledge has been imparted well in the 
Talavakara recension of the Veda, Let VidyatIrtha 
mahesvata be gratified by the elucidation of this. (100) 


aaaerchcamerst aristafiatseara: | 


Here ends the Chapter XIX entitled “An Eluci- 
dation of the Talasakdravidya”” in the Anubhittiprakasa 
composed by Sage Vidyaranya. 


i sfrafireree era ara 
1 oft rerafaerdfachra sq FaT 


smeecot eatery | -8, % 

eagqfasert aeeereRaredt are oetafiaiteaa: | - 
Hy Ty By My Moy ey Mey Mey 

ch sftagfrareaginfacRrasagirert = seanrt: 
Faaredt aratstafigitseara: - i, ate 


CHAPTER XX 


20. DEVAVIDYAPRAKASA 
[NRSIMHOTTARATAPINYUPANISAD] 


aad ata seer sole: | 
TarageAaUAMAMIA: Ie Il 


In the Nrsimha Uttaratapinyupanisad of the Atharca- 
veda, Prajapati imparted the knowledge of Brahman through 
meditation upon the franava — the pre-eminent sacred 
formula, (1) 

‘The Nrsivihottaratapinynpenigad belongs to the Atharoaveda. It 


deals with the meditation upon freyara which is the subject 
matter of the present Chapter. 


20.1 “Meditation upon Pranava 
aausi Gear eat aa re | 
ares: aap am Far stgfeaaaa! 3 
‘The divine beings attained purity of mind by medita- 


tion upon the conditioned Brahman through pranava after 
having learnt it in the Paroatapint text. (2) 


aera Frisi am sag: gegen | 
aoinsia a: Fae TA ci ag wT HR I 


1, "rregara-@ 
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‘Then those of pure mind asked their preceptor: Ob, 
Lord, impart us the knowledge of the attributeless Brah- 
man which is identical with inner self that is subtler than 
the subtle, (3) 


wamiratirard 4 aafet aa, | 
seta aaa: saescitars geri: 18 


‘That form too which exists in the atom that comes 
within the range of the visual perception of the yogins does 
not exist in the inner self. Hence the inner self is more 
subtle than the atoms. (4) 

ater aaa sata a & aaa | 
Stators earl aaerd aber 4 1 


Pranava is significative of the inner self. It is its 
symbol too. This is known from the Sruti. Please instruct 
us the mode of worship upon the self through pranaza in 
all its details (5) 


See KU, 2.7. 
samira FesiasrarHe: | 
gh vara we raareRT Aa a BHR 


Listen. Having meditated upon the pranava as of the 
nature of the entire world, one should meditate on Brahman 
as everything and then the inner self as Brahman. (6) 


See omityetadaksaramidam sarcam; sarcart hi etatbrahma, ayam 
‘atma brakma, NU, 1. 


aatene ale’ eas aaa | 
aa wong ated aeaatsAadteraT 1 
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The all-pervasive nature of pranava is (set forth) for 
the purpose of meditation and it is not real. But let it be 
noticed that the all-pervasive nature of Brahman is real, 


(7) 


an ain areaarged aig agg | 
fad afrgreat gf med saga < I 
Later it will be said that since existence, conscious- 
ness and are present in cach and every object, 


Brahman (the cause of the world) too is of the nature of 
existence, consciousness, and bliss. (8) 


errata arent Aaa | 
afagrrerargaakm aaa is i 


In the self which is the witness of the body, sense- 
organs, etc., and which is a transmigratory being, the state 
of being Brahman does hold good, as it is of the nature of 
existence, consciousness and bliss. (9) 

Feranteraaa date Faq: | 
aa: atsaneiat aaa qe aa: Wee ll 

‘The state of being a transmigratory entity in the case 

of pure consciousness is duc to the relation to the limiting 


adjuncts such as body and the like. Hence the state of 
beirtg Brahman does hold good in its case. (10) 


saree ear are ARM Te | 
cates geaeraatgala aaa il 22 I 


By uttering the syllable Om (that is, the pra 


a) and 


by identifying one’s self with Brahman one must identify 
Brabman with the self. (11) 

See tam clam atminam omiti brakmana ektkrtya brahma ca Stmant 
omiti ektkrtye, NU, 1.1. 


DEVAVIDYAPRAKASA 751 


wal da: Alsat aRenisr waa | 
faframataarared aaaAaaA 8 I 
In the same way, there is the mutual exchange in the 
form ‘I am that’, and ‘That is myself’. By the meditation 
upon the mutual identity, one will realize such an identity. 
(12) 
‘ghemaeh gal aasacaAaa_| 
arag_ maga aat semmaRSA HN eR I 
When the intellect is made to assume that form, and 


when it is made steady, then there would arise the experi- 
ence of Brahman which is free from old age and death. (13) 


alsaguar, gfeaeaz argaamt | 
aal aatarad galznigdedt 22 1 


The intellect when it swerves from the experience 
proceeds towards external objects, then one must pursue 
superimposition and withdrawal in order to check the 
intellect. (14) 


Sce tasminnidan saream ... saviharet omiti, NU, 1 


vag aed sro a Tia TATAr | 
Reranitied earar aarstatae wa 2% 


Having meditated that the three bodies — gross, 
subtle and causal — are superimposed upon the self, one 
should think that the three are dissolved in Brahman by 
the knowledge of Brahman. (15) 


1. gfe sare -a; ge sare - Hs HiT 
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aqraterae aera feecce_ | 
fai ge aria area Reet waa | 28 I 
Even when by uttering the word Om and by making 
the mind free from any mental state at the end of the 


utterance of the syllable M, one must be rooted in one’s 
self to the best of one’s ability. (16) 


fala g gatasttaracaaaa: | 
ag_Qeaaneaaaeena Parada 1 2° I 
Again if one’s mind moves out, then one must meditate 


upon the identity of the cosmic and the individual aspect 
of the three bodies. (17) 


5 
STANEAA Bet: RATA | 
festegrameqrearet agat 34H Il 8 It 

‘The aggregate of gross bodies, the aggregate of subtle 
bodies, and avidya — the primal nescience constitute the 


cosmic body. The individual gross body, the individual 
subtle body, and avidyd constitute the individual body. 


i) 
amaerereqaas se fag | 
aft anantaiss sratite aa | e811 


‘The states of being gross, subtle, and identical arc 
present respectively in the cosmic and the individual body. 
ea identity between the two be meditated upon. 
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GueBeantten ated & Rea: | 
ferer asta: ngt meant Bea: 1 Re IL 


For the self, its cosmic aspects are Virdt, Hiranya- 
garbha, and Isvara. And its individual aspects are Visva, 
‘Taijasa, and Prajfia. (20) 


20.2 Four Phases of the Self 


pays: FAK | Bea: | 
gael aa egetad agers aR Re I 


These three are respectively the experients of the 
waking state (that is, the gross objects), the dream world 
(that is, the subtle objects) and bliss (in the state of deep- 
sleep). In order to elucidate all this, the self is distinguish- 
ed into four equivalent parts. (21) 


staatease aq_asamitd Ba_ | 
at fear srrege Fearn aaah: 1 8 I 


‘The waking state is that wherein there is the know- 
ledge of objects through sense-organs. By being present in 
that state, the self experiences the gross objects through the 
respective sense-organs. (22) 


Raeagicl snoit wei afereratsr: | 
gayaes Seratateraat aa RR 
The seven limbs, namely, head, eyes, mouth, vital- 
airs, middle portion, the abdomen, and still lower part, the 


fect, are referred to in the Sruti dealing with the meditative 
worship on Vaisvanara. (23) 


See CU, 5.13. 


‘The expression saptasiga in the text NU, 1 is explained in 
this verse, 


A-95 
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aaiezasta: caqailk 
saGaraewi gariatarare: i 8 


‘The five senses of knowledge, the five senses of action, 
the five vital-force — alll these constitute the fifteen factors, 
‘The internal organ is four-fold as manah, buddhih, ahaitkdrah 
and citlam. These nineteen constitute the mouth. (24) 


The expression ekonsvivisatimukhah in the text NU. 1 iv 
explained in this verse. 


wehtgand aq_aq_sesasat salts: | 
Swi smranatgaleraaa: 11 8 I 


‘The self experiences that which is gross and comes 
within the range of sense-organs. It is four-fold as that 
which experiences the waking state, the dream state and 
the deep-sleep state and the fourth one — all within the 
waking state. (25) 


SINT eaaenisa: Gat aTAAREaAH | 
qoifat: ag: aa_dac gaa-aa 1 28 I 


Of these, the waking state is the experience of objects 
through the sense-organs. Dream (within the waking 
state) is thinking by mind. Deep-sleep state (within the 
waking state) is to remain quiet. And to remain content 
is the fourth state (within the state). (26) 


arearatiea 4 Reataratia: | 
Seo: 9am: We ANA: SIs: 1 Re I 
The individual aspect of the self is vis and the 
cosmic aspect as Vaisvanara (or virdt). This is the first 


quarter of the self that is mentioned as having four equi- 
valent parts. (27) 
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grea Ren aaa | 
ani HAA aT AANRITA AAT | RI 


When the sense-organs cease to function, the self 
experiences the subtle objects projected by the latent 
impressions resulting from the waking state. It is asso— 
ciated with seven limbs, etc. (28) 


meas | 
mata aaa SHASAEIA Il RS I 
Clear recollection, non-clear recollection, and non- 
recollection — all these are the varieties of the dream state. 


‘These three are respectively the waking state, dream state, 
and deep-sleep state within the dream state. (29) 


ecast a4 daa sradtaraaa | 
fwanaistgarcred asaifra: 1 Re I 


Even in the dream state contentment is experienced 
as in the waking state. The cosmic and the individual 
aspect of the self are Hiranyagarbha and Taijasa respec- 
tively. (30) 


feta: og ea eaeralseT aya: | 

frat gaia weioag_ Bacto 1 Re A 
dake: sare gaehagqerar: | 
Deere sexs AGE aa | 3 I 


Thisis thesecond quarter of the self which is described 
as having four equivalent parts. 


| 


756 ANUBHOTIPRAKASA 


When the mind provisionally merges in avidyd, the 
self is in the state of decp-sleep. Because of the loss of 
duality, it remains as one cognition wherein all forms of 
mental states have been unified. And because of the loss 
of misery, the self enveloped by avidyd experiences the 
Brahman-bliss. (31-32) 


abamwared aed ater | 
eget aguera smrafataa:' 11 33 1 


The consciousness conditioned by the modes of avidya 
isthe means of experiencing bliss there. In thestate of 
sugupti too, the self is viewed as four-fold as jagara, etc. (33) 


Experience of bliss is only the mode of aoicyt by which 
the self is conditioned in the state of deep-slecp. 


TRAIAN ara agt Bag | 
Sara aeeat gf: SA: a Sead 11 82 I 
One may impart the Vedas in sleep on account of 
drowsiness. This is waking state within deep-sleep state. 


Repeated meditation on account of drowsiness is referred 
to as dream state within sleep. (34) 


aiehia: grat: alga gaiqna: | 
seared ste od eaigiad a@eac 1 R41 


The deep-sleep is the state of sleep within the sleep. 
‘The experience of bliss thercin is the fourth within the 
deep-sleep state. The individual aspect of the self in decp- 
sleep is termed prajfia and the cosmic aspect, Isvara. (35) 


A, Famreta: - &, a 
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ada: aq gee: AIAN aa: | 
aaahg a eer of oTRAeA Re I 
‘The third quarter of the self which is distinguished 


into four equivalent parts has been set forth, The group 
of these three quarters is only illusory and not real. (36) 


See yatra suptab, ... NU, 1. 
gyherarai axalag_afea aa 7441 
Raga GREE GAA aeaIIG_ | RY Il 


‘The knower of the truth refers to the three states by 
the appellations deep-sleep and dream. Since the true 
nature of the self is concealed in all the three states, the 
latter are called deep-sleep. Since the self appears as 
something else in all these states, the latter are designated 
as dream. (37) 


See trayamapi etat, ... NU, 1- 


qqaaonaaat RRaaaTA: | 
aa raga aaqeRAT A FAI RS I 
‘The consciousness nature of the self is concealed by 

the three quarters. Then the fourth quarter of the self 
(is described). It is also four-fold as in the earlier cases. 
(38) 

giaaliae 9 Wa sazaea | 

sae RS I 

qiasamn aarraed Raa | 
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The common feature present in each and every 
quarter is that each one has its final limit in the fourth one, 
In the case of the fourth quarter the four distinctions are 
referred to by the terms of4, anujfata, anujfa and avikalpa, 
‘The nature of each and every one is analysed. (39-40ab) 


01a stands for the waking state, 
anyjaata, for the dream state, 
‘anuj, for the deep-sleep state, and 
anikalpa, for the fourth state. 


All these constitute the four aspects of the fourth state, 
‘These are described in the following verses. 


Fast aera Feat aateral aa: Be I 
FART Taste HagaH | 
Having learnt through the preceptor and the scrip- 
tures, the all-pervasive nature of the self and then percei- 
ving the self as pervading every object, one in the fourth 


quarter (is experiencing the waking state and) is known as 
ota, (40cd - 41ab) 


This is known as turiya-jagrat. 


gaan feead aa amarah i ee il 
Farasaa AtsarasAA FIA | 
‘He, by whom the self is realised as Brahman in the 


form ‘I am Brahman’ through the control of sense-organs 
is called anujfiata, (41cd - 42ab) 


He is the one who experiences turtya-soapna, 


see 4 Frage RRecraea 1 88 1 
aga’ afafise a 
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Having abandoned the state of being a knower, he 
who remains as pure consciousness is known as anujfid. 
Liberation is termed avikalpa. (42cd - 43ab) 


He is the one who experiences the tuatya-susupt. 


Ggssmroasataaitar gar 1 23 


‘These four are the waking, dream, decp-sleep and the 
fourth states of the knower of the truth (that is, of one who 
experiences the fourth quarter of the self), (43cd) 


sae FIG AAA AA | 
friiqnadtsaafeett aaaq 11 82 I 


‘The first three states are associated with the traces of 
maya. That which is free from any trace of mdyd is 
avikalpa. (44) 


20.3 The True Nature of the Self 


HAgeAARISIN TeARTIISA ae4A | 
Seance Farad sae 1 84 It 
aeqesatrard: sera setalaaria | 
By the climination of those that are not the self the 
instruction of the selfs given. By six words in the sentence 
such as not perceiving the gross and the like, the waking 
state, the dream state, the state in between the two cogni- 


tions, ignorance and the state of deep-sleep are rejected, 
(45 - 46ab) 


na sthalaprajnan na siksmaprajam nobhayatohprajnani na prajnar 
naprajhan na projnanaghanam, NU, 1. 


a aguined 4 aiedageare 1 26 I 
aif atifzaatel aid = eet | 
a Farad aan a eee caked tl Be II 
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It is not perceived by eye etc. It cannot be actuated 
by the vital-airs, It cannot be comprehended by the 
senses of action. It cannot be inferred on the basis of 
reasoning, It cannot be thought of by words; nor can it 
be signified by words. (46cd - 47) 


SaerATaAA AG VAAN AAT | 
eqesenied a: 9m: STA: TIF | 8S I 
It is self-evident consciousness and so it cannot be 


void. ‘The world which is gross, etc., is different from the 
self, (48) 


‘The meaning of the term ekatmapratyayasira in the text NU, 1 
fs explained in this verse. 


aetetataert gaa 3 
soa: seaaaaaTAraa BS II 


If it is said that the self is associated with the misery 
by the manifold projections, then it is said that the world 
is superimposed and it ceases to exist by the knowledge of 
reality. (49) 


aa faa grad aaPeigaFaa: 1 
ag aad aaa aeagahidea’’ 1 4° 1 


Since every projection of the world is lost, the self 
remains as of the nature of bliss free from misery. ‘That 
which is considerd aa the fourth is set forth to be non-dual. 
(50) 


afta gavel 4 aga aqdar | 
vege a vara 3a maa a 42 i 


1, Pamir i, gs: reiReL- GG tH a, ae 
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It is only the mind of the seekers of truth that con- 
-s the pure Self as the fourth. In fact in the non-dual 
there is no aspect as the fourth one. That which is 
non-dual is itself the Self, It indeed is to be realised by 
the seckers after the truth. (51) 


ae i care Gl gafsaqeaare | 
aifrardatsaa ae: gatas: 42 I 


Leaving out the three factors in the fourth, let that 
which is stated to be the fourth therein be realised, God 
too, illusory, is being enveloped by the knowledge of 
Brahman. (52) 


zea aaat gt sat ao afiat | 
Geass dared Fea 148 


Thus meditation and discernment — these two have 
been set forth in the first khanda (of the Upanigad) in order 
that transmigratory existence which is an illusory projec- 
tion of mind may be removed. (53) 


ait Rae ‘gazat seit aidaat | 
ware: wafag_atn: aeafag_ arf 148 I 


‘The two modes, namely, meditation and discernment 
accepted in the Sruti have been set forrh, Meditation is im- 
possible to be attained by some, while discernment is im- 
possible to be achieved by other. (54) 


sat gaa: Seat aalaseserar | 


With a desire to bestow grace upon every type of aspi— 
rant, these two modes have been set forth. (S5ab) 


wat-o 
A-96 
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sat ectaaoser aearerarer: 4% I 
fateaa Feam maa waste: | 
safiait smnitad_ageatiai aa 48 


In the beginning of the second khanda, the existence- 
consciousness-bliss nature of the self is sct forth, The eter- 
nal existence of the self is understood on the ground that 
it pervades everything that is variable. That which exists 
in the three states which are variable is invariable. 
(55ed-56) 


aaa Raia ae Bahar | 
aq: ataa: 3 adtar gf afar 4 
‘The self which is existence is ascertained to be eternal 
and is of the nature of bliss. The sense of sight, sense of 


hearing, etc. — all these are manifested as ‘mine’. (57) 


See nityinandam sad ckarasam, NU, 2. 


ane sqakeat zeroed aaa | 
aati eBedandein saa 1 4 I 


He who, by being self-luminous, is the witness must be 
different from the sense of sight, etc. By the expression— 
the seer (drasta), the characteristic of being the agent of 
perceptual cognition is conveyed. And the latter is falsely 
attributed by the mind. (58) 


See sarvasya draypt tatoh sarcssmit asmit anyah viloksonahy 


cena agar feneieaaa: | 
ara area BARIGAR 1S I 


NU, 
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It is the witness as it is of the nature of consciousness. 
It is the self as it is free from any change. It is of the 
nature of bliss as it is the seat of supreme love. (59) 


See asmit sareasmat priyatamah dnandagharavi hyeoa, NU, 2. 


Ala aa eat evan yaralita ‘dea 1 
alaaredera) THe Cea: GH Ke Il 


‘The self which is existence, consciousness and bliss is 
manifested prior to the manifestation of all perceived 
objects in such experiences as ‘Let there be no time with= 
‘out my existence,’ and ‘Let me exist well always.’ (60) 


See asmat sarvasmat puratah suvibhitem, NU, 2. 
aay saaaiy feed egiage | 
ata araneafa o3_arar Wed SATA ke 


In regard to all manifestions, there will be the manifes- 
tation of the partless ultimate first. 


“Every object is manifested following the manifesta- 
tion of the self. The entire world is manifested by its 
light.” (61) 

aft aac Stra: area “AERA | 
arpdera: asd srimmaisa: 1&8 I 

So has been in another Sruti text. The supreme 

‘Self manifests of its own accord prior to the manifestation 


of everything. Itis the partless ultimate; it is free from 
decay and death. (62) 


See KU, 5.15. 


lated, % 


2. gu epeq-c; cafifteanrasra, — afgrettreaca- 
ata We 
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20.4 Union with Pranava 
gered Rear apsita sora aa_ | 
saat serdat 38% saeerat 1 eR 
qaaral aa agaerieg eta | 


Having thus distinguished the Self one must unite it 
with pranava, In the cases of waking, dream, deep-sleep and 
the fourth stages, it has been earlier said that each one has 
four states, In the same way, we must assume four states 
inrespect of 4, etc. (63-64ab) 


arangkaat aaaiverant ae: i 88 Hi 
frie sate dist emaafae: 1 
dan i ged wer Sade ze II 


‘The air arising from the mystical circle beneath the 
nayel comes out through navel, heart, and throat and pro- 
duces sound. That air also is four-fold in relation to the 
respective places in which it dwells, They are designated 
as pard, paSyanti, madhyama and vaikhari respectively. 
(ted- 


3) 
auvitaa aa g 32a garria | 
ara: oat weak Ait ayer Ae 11 ee 11 


Vaikhari set forth inthe Veda isthe one which is heard 
by the others after it comes out ofone’s mouth. Thus for a 
sound there arefour stages. And three stages are located 
inside the body. (66) 


af nal agra one aeiisategea | 


‘The fourth one is that which men utter.’ ‘Thus has 
been clearly stated ina hymn of the Veda. (67ab) 
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Qeaten: carag wear AIT 1 8S I 
eager assent eee | 
Frat steer a Gen mba 8 eer Neen 


The distinct forms of sound beginning with vaikhart 
and ending with pard are respectively designated in the 
Sruti as gross, subtle, seed and sdkst. These partsare also 
referred to as nivrtti, pratisthd, vidya and Santih. (67cd-68) 


watcha aaa oe 9 AERA | 
wqda_ara aataieaize Aa Farata_ 1&8 Il 


One must meditate the four aspects of vaikhart, madh- 
yamé, pasyantt and pard of the sound a asthe waking state, 
dream state, deep-slcep state, the fourth one—all relating 
to the waking state. One must also meditate that the simila- 
rity between the two (namely, the sound @ and the waking 
state) lics in this that both pervade and remain first. (69) 


arses aadisere: eng | 
aia atea: fe ommeraigat: 1 e° II 
In the state of waking, there is pervasion of the self 
associated with the body by the sense-organs. The sound 
a pervades other letters like ka, kha, etc. The waking state 


and the letter a occur first, This is known in ordinary 
experience. (70) 


woeereaigara aati H_AAA_| 
ae aa ea a aia afi: weil 


The different stages of a are similar to the gross form, 
the subtle form, etc., of the waking, dream, deep-sleep, and 
the forth of the waking state itself. The fruit for the desir 
ous one will result in accordance with the excellence of 
meditation. (71) 


wen SeTsaaaee deta_aar | 
Jen 4 Fei Tala age 
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The sound a which is identified with the waking state 
must be viewed as non-distinct from the sound u, In the 
same way, the sound u must be viewed as non.distinct from 
the sound m. And the sound m must be viewed asnon- 
distinct from the sound that results after the utterance of 
the sound m and which is termed nada. (72) ' 


20.5 The Mode Of Meditation 
aa 4 agate | | 
eA FAAS ITT 11 OR I 


One must meditate upon the fourth quarter consisting 
of fourstates each one designated astfagrdsa (soard}, seayam- | 
| 


‘SSoarah, and scaprak@Sah). The supreme Lord is free from 
maya and He destroys maya. (73) 


See atha turiya...toarlt seayamitvarah scaprakasak NU, 2. 


area: dase Setaekah: | 
rego aa Bang ai sat aa 1 88 I 


At the time of dissolution, the fire and the sun by their 
fierce rays would conceal the world. And the world would 
somehow manifest ina faint manner. (74) 


i atansi afagrtatne’ sega | 
Regain @ q Sara ara: wf ef aaH1 8% I 


Remaining in the form of ofa, the self would conceal 

* the name and form of the world by his existence-concious- 

Ls ness-bliss nature. The two—name and form — will mani- 
fest in a faint manner. (75) 
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aren eer: a4 seareiigea aa | 
waa seed area wife & 1 96 1 
‘Just as the sun changes darkness into light in the same 
way, anujfata makes the entire world as His own self. (76) 


See anujndta hi ayam dima asya sareasya sodtmanarh daditi, 
NU, 2. 


are rat aan afateeatanisatanad | 
peers e 
Raaaaeaa, ea: sired |) 8° I 
‘Just as fire would remain without any function after 
consuming what are to be consumed, in the same way, 


anujfid would remain in the form of pure consciousness. 
(77) 


See anujRaikaraso 
agnit. NU, 2. 


RATERS CTATAT: | 
gine agit a afta, aA 9 tt 


‘The avikalpa is that which transcends both speech and 
mind. It is four-fold. One must meditate on the (four as- 
pects of the) fourth quarter in the four aspects of ndda 
respectively. (78) 


der sina aga afafiacrry | 
aaa aarara Fart afta aafe aq 11 eS I 
That which is the true nature of the world is the part- 


Jess ultimate. And it is the Self. Concentrating one’s mind 
upon this, one would become so. (79) 


ayamitmi cidrapah yatht dihyars dagdhod 
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aaa al th aaarcaiat | 
wadenaaaren seat sneeze: 1) <e It 


Or else, the intellect must be concentered on the pre- 
eminent sacred formula set in anustup metre which is signi- 
ficative of the sclf, The words ‘omnipotent’, ete., present 
there convey the senses of mighty, etc. (80) 


For the men of average intellect who cannot meditate upon 
Brahman, the érufi prescribes meditation upon the content of the 
sacred forulma which is as follows: 


Sce ¢ga hi dtminay prakatayati sarvasarhhdrasamarthah...nivastae 
vidyitamo mohah ahameveto, NU, 2. 


Sce also: sa ttavi mantrardjarh nirasinthans dnuptubhamapasyé 
Nrsinthapiirvatapaniyopanisad 1.1. 


aa FAIS Sa Fe GA | 
aged aaa: ae ai: geleat waa tl <e tt 


By meditating upon his self as Brahman through the 
above pre-eminent sacred formula, a person would become 
Nesitha — the supreme Self. This meditation is possible in 
the case of one whose mind is pure. (81) 


‘See eoam dtminarh...viro nrsivuha eva, NU, 2. 


Rasa dstaat Bata aoe aaa: | 
sma aeanst @ Ra abr shea: 11 ¢e 


In the second khanda, discrimination and medi 
have been set forth. And two kinds — one med 
upon the pranava and another upon the pre-eminent 
formula have been set forth. (82) 
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aaa ars somes a | 
cateno aq_eared aa aerated 1 ¢% 


In the third khanda, meditation upon the identity 
among the self, the prayaca and the pre-eminent sacred 
formula is set forth well. (83) 


qhemarmater: a safes a | 
wrraraigen: asd Ferra: 1 <8 1 
asvasragala car earaivdata_| 


The pranava having four quarters, stand respectively 
for carth, etc., constituting the waking state, the dream 
state, the deep-sleep state, and the fourth one. The words 
ugra, etc., have four aspects relating to vaikhart, madhyama 
pasyantt and para, The self is fourfold as vifea, taijasa, 
prajita and the turtya. ‘The first quarter of each one of the 
four must be identified and is to be viewed as non-distinct 
from the succeeding unit of the second quarter and so on. 
(84-85ab) : 


‘The letter 4, the waking state, the vaikherf, aspect of the 
word ugra and vifea are to be meditated upon as identical. ‘This 
unit must be viewed as nomdistinct from the unit of U, the 
dream state, the madiyami aspect of the word ugra and taijasa. 
‘This unit must be viewed as non-different from M, the deep sleep 
state, the pafyantt aspect of the word ugra and prajia, This unit 
then must be viewed as none other than the nda, that is, the 
tone that results after the utterance of M, the turiya state, the 
‘part aspect of the word ugra and the furiya aspect of the soul. 


aah somdter: erahae fer: gar 1 <4 


This individual will become free from the world and 
remain deep-rooted in the avikalpa stage. (85cd) 


See verse 43 of the present chapter. 
A-97 
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sfacarissal fel gadfeeatia: | 
el sikakdian_deelsraa: 1 <& 


He will remain as the knower of truth, as of the nature 
of consciousness, free from death, and eternal. He will be 
free from empirical cognition, and devoid of all mental 
state, He will be pure by being free from erroneous cogni- 
tions. He will be firmly rooted in Brahman and will be 
immutable. (86) 


Sce jah amrteh hutasastvithah tuddhob, .... NU, 3. 


sonata fabaetiseaattemenars | 
soda wath: waa aA 1 co 


He will experience this state of being Brahman without 
any impediment by the practice of breath control. The 
mental state is dependent upon the vital-airs. And it ceases 
to exist by the control of the vital-airs. (87) 


fifiecaitan ga sara areraat dat | 
ar aod area aeetio fasie 1 << 11 


‘One must view the entire world as of the nature of 
one’s self by the intellect which is free from any contrary 
state, In the process of medi , the world will vanish 
and he will remain as Brahman, (88) 


aral Masons a Bae aA | 
zal accel Ragstaiaeiieay 1 <s 11 


If one has the latent impression of duality in the form 
*God is different from me’ and ‘I am different from God? 
in a deep-rooted manner, then in order to overcome that 


pee ive worship relating to God is mentioned now. 
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ashore ed afialsat ‘aware: ge7 7a | 
eg erie Bashers quent: setae: M1 Se I 

‘The meditation mentioned in this (third) khanda is 


accepted to be commendable. In this body six places are 
specified as places of worship. (90) 


aranenfes a aeag Ie arTe: 1 
Giearaa dakaaaaadaa FAT 11 $2 I 


‘The mystical circle beneath the abdomen, navel, heart, 
the space between the eyebrows, the place above the cye- 
brows in the form of lotus having twelve petals, and the 
place over and above this in the form of lotus having 
sixteen petals. [These are the six places.] In each one of 
these, one must worship fire, Brahma, Visnu, Rudra, and 
bliss. (91) 


aagtg ata: aisaat Frente: 1 
soritat arrarenRectsagisod i 33 


The turlya which is viewed to be four-fold as otd, 
anujnd, anujfiata and avikalpa is immortal, and is free from 
any limiting adjunct. When the (superimposed) limiting 
adjuncts are removed by the knowledge of Brahman it re- 
mains as avikalpa, that is, liberation. (92) 


‘alsiaea: adaaeifiea, aalfatoona_ 1 
4 serreat Faerareisa eeaar 83 I 


‘That avikalpa is of the nature of everything as in it 
every object is superimposed. Those four divisions such as 
‘waking, etc,, are superimposed upon it. (93) 


1. BRM i, Fey Ty Thy To Ty a 


2. deg, in Bs, 
3. aisfa’-g 


fy Ty Tay 
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Ghar aaIs Are Veta: | 
ghreaen: aa a8 Far aifeae ar: 1) 82 


In the text dealing with the mystical diagram relating 
to the pre-eminent sacred formula, the subsidiary deiti 
have been set forth. Earth, etc., have been mentioned in 
the Sruti and each one of these is seven-fold. Each one of 
the letters of the pranava also is four-fold. (94) 


ghar dyed Aa: HaHa | 
afeeniaed ¢ gern ras 84 1 


One should meditate upon Lord Nrsitiha who is 
associated with the subsidiary deities and with four factors 
each one being seven-fold as of the nature of fire in the 
mystical circle beneath the abdomen. (95) 

‘The four factors are: 


Earth, the letter «, Rg-reda, Brahman, Vasus, Gayatri and 
Garhapatya; 

Atmosphere, the letter u, Yajurveda, Visnu, Rudras, Tristup, 
Daksina; 

Heaven, the letter m, Sémaveda, Rudra, Adityas, Jagatt, 
Abavantya; and, 


The world of soma, Dida, Atharvaveda, fire of universal 
destruction, Maruts, Virdt, and the wise one. 


Sce atha mahapitha...odatante, NU, 3. 
aeafata: sated eri salary | 
aed Amoi at fafaraaa_ i $6 1 


One must meditate in the navel, Brahman as associ 
ted with the seven factors of earth, the letter a, Rg-Ves 


Brahman, Vasus, Gayatri and Garhapatya, and with the 
letter @ in relation to vaikhart, madkyama, pasyanti and 
bard. (96) 
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af Ragaiin area a ReRa: | 
ag ata adel geurashaaa we 4° I 
One must meditate in the heart Vignu as associated 
with the letter u, and in the space between the eyebrows, 
Rudra as associate with the letter m. And one must medi- 
tate in the lotus having twelve petals the sarvesa as of the 
nature of fire. (97) 


aa: Farnese ade maar: | 
deard ga varia agrees i $< I 
Sarvega associated with the four factors each one 
being seven-fold is free from mdyd and limiting adjuncts, 
In the lotus having sixteen petals one must meditate bliss 
which is indicated by the four factors each of which is 
seven-fold. (98) 
See caus soptitminash caturdtmisan Enandimrtardpom orhkivarh 
sodatinte, NU, 3. 
aarrqraarefaara: Isat: | 
areragear eighties Faraaa_ it $8 I 
One must meditate that the five deities — Nrsimha, 
Brahmd, Visnu, Rudra and Sarveya — are enveloped by 
the immortal and bliss entity, and the letters a, u, m, and 


ndda are associated with vaikhart, madhyamd, pasyanti and 
para which are gross, subtle, more subtle and still more 


subtle. (99) 
‘See atha dnandimrtena etn caturdhd sampajya, NU, 3. 


soanturatecdaiene aarsad_ | 
aenafataa aaah qsaa_ || tee Il 


By the forms of worship set forth in the agamas, one 
should mentally worship these deities such as Brahma and 
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others either as distinct from one another or as identical 
with one another. (100) 


See brakminameca vignumeoa rudrameoa vibhaktin trineoa 
‘avibhaktan,NU, 3. 


veraseaaraaaewrad, | 
nomen gata santa 1 t68 


‘One must make as offerings eatables, delicacies, those 
which are to be licked and sucked, after having worship- 
ped in the prescribed manner known from the preceptor 
and scriptures. (101) 


20.6 The Technique of Yoga 


af Safe daa Gaara dea, | 
"aa Busi dea aaneasa 4 aa_ Il 292 Il 
aati oa fri aan feat waa_1 


One must view that the form of the deity is nothing 
but resplendent light and the latter is nothing but one’s 
self, The virdt form of the cosmic being must be viewed 
as nothing but the Hiranyagarbha form of the cosmic 
being. The latter is to be viewed as Ivvara. And Ivvara 
is to be viewed as pure consciousness free from any limi- 
tation. Concentering your mind upon the pure.conscious- 
ness, remain steady therein. (102—103a) 


qeagsrraiigarra ae daa i 263 1 
agile abies fara Ferd | 
aigegta siteeTeArA CHAR | Lo8 I 


1. swaretq-@ 
2. eaa-® 
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In the fourth khanda, a form of meditation is prescri- 
bed in the case of one in whom the latent impression of 
duality that he is the worshipper and the deity is worship- 
ped has become less, . 


‘The fourh quarter of the pranava is nada. That which 
manifests at the end of it is the non-dual Brahman. (103cd- 


104) 
aaa ana a: aedear seraaia_| 
sare Caan SI Ml get Il 
It is similar to the pre-eminent sacred formula (con- 
sisting of the words like vira, mahdvignu, etc.). One must 
worship the non-dual Brahman by uttering these words 


and gratify it. Then it must be meditated upon asidentical 
with pranava and then as identical with one’s self. (105) 


Sce ugrant vivant makdsigyurs jealentar’ sarvatomukham 
nrsniham Bhiganemh Bhadrom mrtyumrt yum... 
iti padaih iti, Dipitd on NU, 4,p. 109 
Sce also: fant 0d stam ... cham iti anusandadhyat NU, 4. 
pes 
aafiacal aad Raat fraaa_ga: | 
Beran aaiteraaa fat waa it e8 I 
‘As long as the mind is steady therein, one must remai 
im that position. ‘Then when the mind swerves from th: 
one must again pursue meditation upon it. Having pro- 
strated to the non-dual entity by uttering the entire sacred 


formula, and then uttering the pranava one must remain 
steady. (106) 


eaten gaia AaAeaea_| 
arin at asa alae GA aT | toe I 


Again meditating upon the pranava and then the fourth 
quarter of it, one must meditate upon the non-dual Brah- 
man through the great sayings of the Upanisads (like 


pie J 
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‘Iam Brahman’), or through the pranava, or by uttering 
the word Nrsirika, (107) 


aeraravcarrard qesiatereraat: | 
dara fet aren aoaaPaisa i g6< 1 


Having meditated upon the partless sense of the great 
jaying, and having concentered one’s mind upon it which 
is free from the three strands of sattoa, rajas and tamas, one 
must unite it with pranava and the sacred formula, (108) 


aentarenr: dateneatr data_| 
Sai g sronfrat after aegaisacia 11 208 1 


Inthe same way, one must unite the letter a (in the 
pranava) with Brahma (theletter u with Vignu, the letter m 
with Rudra, and the nada with sarvefcara) and then one 
‘must unite these letters with the Self, having in this process 
annihilated avidya which is the root-cause of all these and 
which does not really exist. (109) 


gal Fratiai a: dere Frat aaa | 
Reg Fa WPA AAU ee I 
‘The aspirant, having made everything devoured (as-it 
were) by the consciousness-self, is one not swayed away by 
external objects. Remembering this consciousness-scll, 
‘one will be free from fear. He must view Brahma and 


others as identical with the quarters of the pranava and 
finally as of the nature of consciousness. (110) 


abal Alas alae age | 
atree oarishire vd eqeETA | eee I 


1, Prafirarg- gy ay a, a, a6; Raster: 
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By the removal of avidyd, Nrsimba (that is, the iden- 
tity of the inner self with the supreme Self) manifests of its 
‘own accord. The word nr stands for the inner self, that is, 
the true nature of the individual soul. In the fifth kharda, 
another type of meditation is clearly mentioned. (111) 


‘See ea u esa ny ega hi sarvatra sareads saroiims, NU, 4. 
‘The word sitiha stands for the supreme Self. 


Sce siviho'sau parametvaro'sau hi sareatra saredtma san sarvam 
i, NU, 4. 


‘The two words together convey the sense of the identity of 
the inner self and the supreme Self, 


See nysiviha eva ckalak, NU, 4. 


and aequsegeatsaa_ sar | 
aafatadathtecaadt Neri 
aqatiinasa sadt a8, |. 


One must construe the meaning of a (in the pranava) 
with the senses of the words of the pre-eminent sacred 
formula — the senses which are fourteen along with ofd, 
‘anujfia, anujfidta and avikalpaka which are the four aspects 
of furiya that are the means of meditation. One must 
meditate always upon the identity of the fourteen senses 
with the sense of the one letter a at least. (112-113 ab) 


See ugra-vira-mahdeipnu-njjeata-sarvatomukha-nysivha-bhipana~ 
Shadra-mrtyumrtyun namini, Nrsivihepareatipinyuponisad, 2. 


See also atha ega u eva akirah...ahameoeti vyiptatamab, NU, 5. 


FAR rena’ acta 11 228 I 
aes viet a2 agqaal a Fas | 
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Tam capable of destroying all duality; do not allow 
of any impediment; am all-pervasive Lord, sclf-lumions, 
free from any real relation to avidyd and its effects, the 
annihilating factor of bondage, free from duality, of the 
nature of bliss, the substratum of every being and one in 
whom avidya has been destroyed. In me avidyd is not 
present, (113 cd - 114 ab) 


‘These are the secondary meanings of the words ugra, vira, 
mahtvign, ujjeala, sareatomukha, nrsimha, bkisava, bhadra, and 
mertyumrty, 


Sce sarvasavihira samorthoh...nirastdvidyttamomohah, NU, 2. 


aaa arett arn a safe Para on eee 
sania 9a1¢_aaufreama eae | 
gen abit cies: eramer a aeHaa 224 1 


From the word namdmi it is known that maya which 
causes evil is not present in me — the consciousness-self. 
One must meditate upon the identity of one’s self with 
Brahman of such nature. Such a one is a_yoginand he will 
be free from all desires. There is nothing to be desired 
by him, (114 cd - 115) 


See namimi ityatra nakivah nigedharthak, meti pramdodcakatoena™ 
pariparninandasamvidrapaturtyoodcakah, miti taddhiehsakaram taddccha- 
dana vikypakiranabhitam ajidnam ucyate, tasmat miti_hivnsakoram 
nasti iti namimipada:ya arthab iti bhaveh, Dipika on NU, 2, p. 90. 


freaisat alteert ari Bfrahia | 
airy area Atane: FeReAT_ FAA GA 1 Lee Il 


Since all empirical desires are removed by him, he is 
free from all desires. The self which is desired has been 
attained by the knowledge of Brahman. Is there anything 
‘else that should be desired after by him? (116) 


‘See so'kamah nishimah aptakimeh, NU, 5. 


DEVAVIDYAPRAKASA 779 


seria a seo Baa a GPT | 
aia aa gueta aeeitaaataa: 1 22° I 


His vital-airs do not depart. They are dissolved’ in 
the supreme Self. Being Brahman already, he remains as 
Brahman by the knowledge of Brahman. (117) 


See na tasya pravdh utkrimanti atraica semavantyante, NU, 5. 


arated a asat Header: 
cafiora_aod seat aor stereo: 112k 


In the same way, the meanings of the letters wand m 
(in the pranava) must be construed with the meanings of 
the words of the sacred formula (along with the four 
aspects of turfya — ofd, anujfid, anujriatd and avikalpaka), 
Thus in this kkanda, three types of meditation have been 
set forth in order to achieve concentration of mind. (118) 


The meditation on the identity of the sense of the letters 
—4,u, and m—each with the meanings of the words of the 
sacred formula is enjoined here. 


20.7 Means of Knowledge 


9g asa Bara: aerarafacra | 
Stargraaaria sexed Meza | 225 I 


Inthe sixth Ahanda, everything that is the means to 
knowledge of Brahman having for its final aim the state of 
jlvanmukti is set forth briefly but clearly. (119) 


Reaagett a: aemaaETaT | 
Greieat sere aisaarat Praca 1 te Il 


1, arfiftan - 
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Attachment towards objéct is sin as it is demonic in 
nature. It prevents the rise of the desire to know Brah- 
man, Let this be removed first. (120) 


wea Teal a alae ce 1 
AGUA AA: Ys STATA: Hh RZ I 


Greed, delusion, etc., which are present in the mind 
are the states of tamo-guna. They too are demoniac in 
nature as they are harmful. The mental states of sattoa- 
guna are divine in nature. (121) 


F_ SSaa TH wat Sta a a | 
Sagatel TAA AAAISTART 1 BRR 


Knowledge arises from the sattoa-guna and greed from 
the rajo-guna, Inattentiveness, delusion, and non-mani- 
festation arise from tamo-guna. (122) 


This verse is from the BG, 14.17. 


awalamiareqei at staat area | 
FOO aETAIEIA SAA 11 283 Il 


‘The words like ugra, etc., are taken to refer to both 
saguna-Brahman and nirguna-Brahman in the Pérvatd- 
pinyupanisad and the Uttaratapinyupanigad respectively. 
By meditation upon their senses one would overcome the 
demoniac nature. (123) 


Tn the parcatapint section the words ugra, viva, mahdvigeu, 
jealan, sarvatomukhe, nrsintha, Bkijana, bhadra, mrlyumrtyu, and 
namimi refer to saguna-Brahman. These respectively mean one 
who lifts up all the worlds, puts to rest all the worlds, permeates 
all worlds, is shiniog, sees everything without the ai 


of sense- 


‘organs, is the bravest and the loftiest, is not afraid of anything, 
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always grants auspiciousners, tfanscends death, and is one to 
whom all gods bow down and also the seckers after liberation. 


‘Sce Nrsimhaparvatipinyupanisad, 2. 
In the Uttaratapint section, the above words are taken to 
refer to Nirguya-Brahman. 
aaa cata aikast afrenPaat | 
itaqrrqarard eared deat Waa 11 222 I 
The intellect which leaves out the mental states of 
rajoguna and famoguna and which abounds in the sattre-guns 


is always centered on the self which is consciousness ana 
bliss. And it assumes the form of the self. (124) 


Then in order that the distinction bet 
who meditates and who is meditated upon 
ed, one must meditate upon — through the r: 
three senses of the letters (a, u, and m) and also 
this process there would arise concentration of mind upon 
the pranava. (125) 


Bey 


ward sod dasa Pet Pera | 
arya aRTAAR Asa AAT th ARK Hi 


One must concentre one’s mind upon the sense of the 
prayava by uttering the letter at full length. Then one 
will remain by experiencing Brahman which is formless and 
secondless. (126) 


24 cHRAM UA Bear | 
waar fart sara sitaegaa: Bet aq |) 2% |) 


._ a 
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In order that impediments to this state of concentra- 
tion may be warded off, one must leave out desire for son 
and others. Having concentred the mind upon the pure 
self, one, being a realized soul, will remain happy. (127) 


aeniasegy aalsaragAssA | 
pitas ae 
Raa dasa maTaI eRe I 
By mentally viewing the six factors (namely, the senses 
of a, u, mand Brahma, Vignu and Rudra) as non-distinct 
from the non-dual and supra-relational self and also as 


non-distinct from the senses of the words of the sacred 
formula, one discards the six factors of a etc. (128) 


See verses 113 and 114 of the present chapter. 


wevdsa aaa ab: TaeIFa GAS: | 
Rares Bam ‘ss Aa "SA ARS Hh, 


In the seventh khanda three types of meditations are 
again set forth. A wise man must pass away one’s time by 
pursuing one of the above typesof meditation. (129) 


aeRMasaRbaraaa_afeanteorr | 
semaine wea fafaaaa_ il eRe Il 


One must meditate upon the sense of the letter a as 
the witness of intellect and as unborn, etc., and the sense 
of u—the Lord of the pranava as transcendent, etc, (130) 


See ajatoat amaratost ajaratost amrtatedt abhayatedt afokatoat 
‘amohatoat anatandyateat opipisateat acvaitatoat, NU, 7. 


‘Here all the words begin with a. 


Loma wiqwara-@ 2. gr - wa, 


& 
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are aioi Sted AeazacaneT aA 
sepeeataa: eg: gafifaraia_ sat 1 282 1 


Referring to the sakgin it has been said that it is the 
Lord of the pranava. It must be meditated upon as identi- 
cal with the senses of the five words beginning with 
utkrstatoa, etc. (131) 


Seo wirelatodt utpidatateat adpresetrtoat atihapayitytoat eter 
40,7. 

arit: gafidanaa gARFAT | 

rearmenred ae ffaraaa 282 I 


One must meditate upon the Lord of the pranava as 
the supreme Self identical with the senses of the subsequent 
words. One must meditate upon the sense of the letter m 
‘as great, etc. (132) 


aivaadtal a: afagaeqean: | 
a wala vara aiid saat WAT ARR Il 
By meditation one becomes Brahman which is free 
from the three bodies and which is of the nature of exist- 
ence, consciousness, and bliss. This is one kind of medita- 
tion. (133) 


See 42h soartj Bhovati NU, 7. 
aria arated ger: Aas araar: | 
aefiengaametiaharad: I 282 I 


All persons when asked ‘Who are you? reply ‘I’ (akan). 
This ‘T’ constitutes the name of every being. (134) 


ahamiti saroabhidhinam, NU, 7. 


See kastoamit 
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ETE ITAA: | 
naa san aniaearrarardaia 284 I 


In the word aham which is significative of the inner 
self, the first letter is a. Hence by the word a (in the 
pranava consisting of a, u, m), one must meditate upon the 
Self. (135) 


See tasya adi ayam akirah...akirena saroitmakam dtminem 
canvicchet, NU, 7. 


wen: abaara aaa Tag | 

ST aaa A AIR ACTATEZT: HERE HI 

eR: SoRTRA aes we Rea | 

AIS aRieaEsI BRFAAT 11 22° I 

Existence, consciousness and bliss which are of the 

nature of Brahman are noticed in every object. Hence 
Brahman is of the nature of every object. And the letter 
mis present in Brahman, The letter mis at the end of 
pranava. By that one must meditate upon Brahman. By 


the letter u, one must meditate upon the identity of the 
inner self with Brahman. (136-137) 


See ukdrena avicikitsan...ya evan veda, NU, ce 
arrea aa area aviIsd aoa aa: | 
ad ereanreterer airiisr 90 HAA 11 eRe 1) 


‘The sense of the sentence ‘Atman is Brahman’ must 
be meditated as the sense of the pranava, In the same 
way, the sense of the sentence ‘Thou art That’ must be 
meditated as the sense of pranava. (138) 
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aatnerare aa_ereaiearairaa | 
ait serge art aeierrdaiaar 1 2881 


Brahman referred to as ugra etc., is of the nature of 
everything as it devours the world at the time of dissolution 
(atirtodt), Hence it is but proper that it could be the 
sense of a. (139) 


See brahma od idan sarvam attrteat...akirena paramayh brahma 
aya, NU, 7. 


aaa sinfi ae aad aafaga | 
qrenkatagarsaa dea | 22 I 


Brahman is always mainfest even when the world is 
dissolved. One must again meditate upon it as the part- 
less ultimate by the words like ugra, etc. (140) 


aol a AIGIIARAR 3 AeA | 
canal aeeaeena eBabageia! 0 282 I 


Having meditated upon the self which is the witness 
of the mind, etc., by the word m, one must adopt the view 
of dysti-srgti in order to be Brahman. (141) 


ReHARG aAaleei earigena: | 
we J gag ena! aat atm gettfta 28k 
One must meditate upon the identity of Brahman and 
Atman which are uniform by the word u. Let the fruit 


be understood as in the earlier case. Thus three kinds of 
meditation have been set forth. (142) 


See tasmat enam akararthena parca brakmana ekthuryat ukirena, 
NU, 7. 


Le aR 
2. ere, ati stefan: - # 
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wart wet aed ata aaa | 
Stteorein sor sUgt aT Afra: 1 283 Il 


Four kinds of meditations have been set forth in the 
eighth khanda as manifesting the turtya. Therein the ndda 
which is designated as Om in the pranava is described. 
(43) 


Aaasrasiaeee shia: | 
Bahn Biter: eqeri aw alaq_ eee 
‘The meditations differ on account of the distinctions 
made within the ndda as of@, anuj, anujfiata, and avikal- 


paka. By pursuing these meditations, one would become 
Brahman — the secondless entity. (144) 


See NU, 8. 


siete ag aa_aeafiaa | 
area aaa aed Bead sR 84 I 
‘The true nature of that entity which has been des- 
cribed in a manifold way has to be realized through pranava 


and the sacred formula is clearly set forth in the ninth 
Khanda. (145) 


‘See Nysirhapireatapaniyopanisad 2 and NU, 2. 
4 Hie aay aa eg area | 
ee oa a Feat ara aia 11 226 


‘That Self which manifests in the body of the one who 
meditates, and the one which manifests in the body of 
the one that is meditated upon is the One of the nature of 
Pure consciousness. It appears manifold by mdyd. (146) 
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agit statarangd amai asa_| 
srr aanRal wea 1 eee II 


The individual soul, by remaining secondless at the 
time of deep-slecp, attains to the state of Brahman. By 
everyone the world is experienced to be non-real. (147) 


See deod ha vai... vijiniti anubhiiyate, NU, 9. 


we: serait at Arar adits | 
araeral rea aaa FEA Ngee 
Prior to creation, this maya existed in the form of a 


seed ofa banyan tree. It assumes manifold powers and 
Projects the individual soul and God. (148) 


arta sia: erciatiipat: | 

soreatal Faarnat at sierediat 1 228.1 
The individual soul is that which has mind as its 
limiting adjunct; and God is that who has mdyd as His 
limiting adjunct. The reflected images of consciousness in 


mind and mdya are referred to as the individual soul and 
God. (149) 


Frardaitsarrat g sila: asia far waa 
antieabhiarderat: aalfiarar_ i a u 


The God is the controller; the individual soul follows 
the command of God. The individual soul is twofold as 
collective and individual. Of these two, the collective has 
conceit over everything. (150) 


foal: gare Batiagaae | 
we Ries aa Beat aaa: eae tl 
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‘He is termed Hirapyagarbha or Siitratma. It consists 
‘of three forms as Brahma, Visnu, and Rudra in accor- 
dance with the distinction of the guyas. (151) 


Brahma is that aspect of reality wl jociated with the 
raje-guna of mayl, Visqu is that which is associated with the 
Jattoa-guya of miyl, and Rudra is that which is associated with 
the tamo-guya of mayl. 


fagtafiadl stat atten: aba: | 
aa: aaqarat alee THT 48 I 


Although the forms of Hiranyagarbha, Brahma, 
Visnu and Rudra fall under the category of individual 
souls, yet because they have (collective) subtle bodies as 
their limiting adjunct they have omniscience and are 
viewed as Gods. The collective one is the aggregate of all 
souls, while the individual is a particular self. (152) 


arabe: qaaaat aewsreragtaee_ | 
Fatde aqeniztal aBRAA 1 48 I 


Likewise, the self having the whole universe as its body 
is the Vira. And the souls having the bodies of divine 
being, animal, man, etc. severally are called individuals. 
(153) 


ge see Bea aaa zeaa_ faa: | 
doer rise araagatieram 1 248 II 


‘The supreme Self, reflected in the bodies, remains with 
its true mature concealed. Since duality is non-real, let it 
be understood that non-duality is real. (154) 


lL wag- a, a&, 
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arnt fer gale aan ae ete | 
‘anaadi g Bacar: Aaa: RHEE Ne 
By the text ‘It is of the nature of existence; it 
nal...’ it has been made clear that duality is non-real 


and non-duality is real. In the Atharvaveda, iyo 
panigad, etc., make clear this view. (155) 


See sanmatro nityab...upadrartiram dorajet, NU, 9. 
Also see Kaivalyopanizad 16. 


‘afrearemraargena_Prendranaat: 246 I 
Let Sri Vidyatirthamahesvara who is the immutable 


reality, who knows the true import of the Vedas, Smrti 
and Itihdsas be pleased by the exposition of this Upa 


(156) 
ft ffreaghfeiet sayfererr 
Raftared atenfeifacd ain False: 
igh | aj saaq aerdoregn 
Here ends Chapter XX entitled Devavidyaprakafa of the 
Nrsirnhottaratapinyupanisad in the treatise Anubhittiprakasa 
composed by Sage Vidyaranya. 
1. srrereatsfena ~ 
2, geagyfamert afeared are fitter - wn mB 
Fy G Mey Wy Wey Mey AT 
ft oitagfrarconginfachrasgafamerasadcita 
afirtrecarartivafecgfiaett aRearaeral ara Rina 
wiseara - &, a, 
wt «eifiereagfafaciad adi frequigyfasersr 
afertecaradeasarentt tafraredt ata Fiiseare: - 
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